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In the name of Allah Most High. 

My dear Abdur-Rahman (may Allah protect you). 

In accordance with the Sunna, I send you greetings of peace. 

It has been a great source of pleasure to learn of the publication of the 

new edition of hrjh id-lmnm. May Altai] accept the book and grant 

it the honor of acceptance among the elect and laity. 

If every worshipper studies this book once, he will experience a 
transformation in his prayer. Since he has until now been performing 
his prayer according to legal rulings \fauiwa\; whereas after studying 
this book, he would increase in his conviction, that the way he 
stands, recites, bows, prostrates, and sits in the prayer is indeed in one 
hundred percent emulation of rlu' Me rev often: Worlds, Muhammad, 
the Messenger of Allah Jft. He will sense aspecial kind of contentment 
and happiness. 

May Allah grant us the ability to emulate the Messenger & in all 
our acts of wotship and practice. May He maintain in us the love of 
the Messenger » and grant us death in that state. 

Senior Hadiili "leachta and Reaoi 
Darul Uloom al-Arabiyya a! Islamiyya 
Holcombe, Bury, UK 
May 6, 2003 | Rabi' a!-Awwal 4, 1424 
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Introduction 



Many Muslims nowaday arc often confused by the appearance of 
variations in the way othet Muslims pray. New Muslims who are 

while another Muslim brother, three rows back, utters "amin" aloud. 
A curious worshipper might also wonder why some Muslims raise 
their hands before going into ruku [bowing], and others leave their 
arms and hands hanging to their sides. 

Regard!™ of whk h mciiiod .l person lollows in his prayer, observ- 
ing dicsc types ui differences can be quite confusing for one who 
is unaware of die different methods of prayer. This confusion, if 
increased or prolonged, can lead a person to begin criticizing all 
methods of prayer, not to mention his or her own way of praying. 
To add to this confusion, there are some people who olfu kuislv so 
about informing oilier worshippers that their method of prayer is 
wrong, and that the Messenger of Allah & never used to pray that 
way. They also regularly condemn anyone who follows a position 
other than their own. 

So what are the reasons for the differences observed in the prayer? 
Are some of these methods incorrect and a deviation from the 
sacred teachings of Islam? Is there room for such differences in the 
way Muslims worship? Furthermore, if all the posirions of the four 
! radidona] schools of Islamic law or madhhabs are valid, then is there 
one that is more superior to rhe others or are they all the same in the 
sight of Allah *? 
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sililc id speak in pr.ivcr. Il was also permissible to [nun abour v. bile 
praying, 'The bands wctc raised at nearly every posture, in eluding when 
coming up from [he first prostration i.:,i//J,t]. I .ikewisc. in tasting, a 
person had ro begin his fasi In. in ihc rime he jell asleep, even if that 
happened to he just after sunset. One can find many examples of 
changes and transformations thai rook place in the various rituals of 
Islamic worship over the twenty three years ol prophethood. 

Therefore, one possible source ol why some narrations on prayer 
seem to apparently conflict with one another, is the gradual transfor- 
mation ol the nihil thai look place din ing the lilelime of the Messenger 
ol Allah i-K 'I he presence of these apparcriilv enntlict ing narrations is 
thus one ol the reasons why there are scholarly differences of opinion 
today on prayer and other aspects of worship. It was the work of the 
nmjuihht Imams ro siii through these apparent contradictions and to 
select those narrations which would help to understand and formulate 
the Snima in a systematic way. 

Some scholars state that it is due to Allah's love for His Messenger 
'i that I le kept alive the various actions and postures he performed 
iliroiighout his life — in the form of four madhhubi or schools of 
jurisprudence — the 1 lanali, Maliki. Shali'i ami Hanbali schools. 

One of the main intentions in the preparation of this book was to 
provide lor all access to evidences of the I lanali prater in the haiglish 
language. It was hoped thai this would lacllirarc a deeper understand- 
ing of the Hanali position regarding the method of prayer, and also 

derives lis rulings, a person can feel more coiilideul in his following 
of that school. 



introduction 

This book, while highlighting some of the differences of opinion 
between the various schools regarding certain aspects of ' siilat, primar- 
ily focuses on presenting the prominent: opinions of the Hanafi school 
on those issues. By the grace of Allah much of the confusion chat 
people had concerning such issues (either th rough seeing others pray 
dilicicnliv or from her i is: influenced In lho..e who do run follow one 
of the four traditional schools of jurisprudence] has been removed by 
earlier editions of this book and other similar publications. 

Ihe Legality of the Four Schools 

It must be remembered that the intent of this work has not been to, 
in any way, discredit the opinions of any of the other three traditional 
schools of jurisprudence (Maliki, Shafi'i and Hanbali). Each of the 
four schools has its sources in the Qur'an and liadith, and they differ 
only in the interpretation, application, and scholarly analysis of those 
sources. Therefore, it is very possible thai if one finds the arguments 
and evidences presented in the works on Hanafi jurisprudence to 
be strong and convincing, lie may feci the same way when reading 
literature from the other three schools, [c is for this reason rhat the 
great Imams had a deep and mutual respect for one another's legal 
positions. Consequently, accepting as valid the opinions of all four 
legal schools would become a cornerstone of Stinni jurisprudence. 
However, the etiquette that was and is still observed by each of the 
fout schools is: 

Our opinion is correct with rhe possibility of being incorrect, and their 
opinion is incorrect ivirlt i he pnssihilirv »(' being correct. 

Hence, the scholars of one school do not criticize the scholars of 
another school, but rather understand that each is following an 
interpretation of the same sources oiShtiri'a (the Qur'an and hadith) 
as propounded by their Imams — all of whom possessed site ability 
to infer rulings directly from the Qur'an and the hadirhs of the 
Messenger lliese lour schools have been accepted century after 



century by the People ol ihc .Siiur.a and 1 a mini unity [Ahl al-Sunna 
wa 'l-]anui'a\. Although them arc those who do not follow a school of 
|ii r i >-[.-» r n -lJ f n l k.- and claim to relv only (in (he hadilhs. what liny are in 
fact claiming is a place alongside the four Sunni Imams. These same 

dence. The diiforence however is that they replace the opinions of 
of I arret times. 

it is important to note dial when enumerating the opinions on the 
various aspects of prayer in ibis book, onb die u nines of those Imams 
have been mentioned w ho hold die same opinion as die Hanafis on 
;i ;>;iriieul;ir issue, since [he main purpose ill ibis hook is to demon- 
strate the strength of the Hanafi posirion and not of the other valid 

views. Also, whenever a consensus oi die four imams on an issue is 
being discussed, the opinion that conflicts with the consensus would 
be the opinion of those who do not follow one of the traditional 
schools of jurisprudence. 

The Format of This Book 

This book covers twelve ol die niosi imponani aspects of prayer in 
which du re are (inferences ol opinion, I'.acji i hapicr begins with an 
introduction and thereafter mentions die various scholarly opinions 
on the particular aspect of prayer heme discussed. Iw'idenceS from 
(lie Qui' ;ui. had il lis. statements ol the < 'onip.u lions, and logical rea- 
soning, are then presented under their respeelive subheadings; and 
finally, rhose hadidis which appear to contradict the Hanafi opinion 
are analyzed and explained. The discussion is then summarized with 
a conclusion. 

Four chapters have been added in die beginning of the book. They 
discuss the importance of t,u//,v/ or "following a school in Islamic 
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law" the status of 'Abdullah ibn Mas'ud ■& the position of Imam 
Abu Hanifa as a follower [utbi'i\, scholar, and narrator of hadith; 
and the question of which opinion is correct in the sight of Allah 
It is hoped that these chapters wall provide further insight into the 
methodology oi die Hanafi school in particular and into traditional 
scholarship in general. 

Another important point to remember here is that it is sufficient 
for a Muslim to rely on the legal opinions of any one of the four 
schools of Islamic law without specifically knowing the evidence 
behind their opinion, since tgqlid means to follow an Imam while 
trusting that lie has correctly interpreted the sacred texts to the best 
of his ability. However, in view of the oft-repeated claim made by 
those who do not practice taqliA of a mmUihili that the traditional 
schools of jurisprudence base their opinions and rulings tin mere 

evidences and highlighting some of the methodology of die Hanafi 
school will demonstrate to the layman how the school goes about 
deriving rulings from the Qttr'an, hadith and other sources of Shari'a 
[Sacred Law]. 

The task of compiling, .linking, analyzing, and inferring rulings 
from the sacred sources is a difficult task to undertake and is certainly 
not the job of a student of the sacred sciences, like the compile! of 
this book. Such work lias already been ably accomplished by the great 
scholats of the past, like 'Mama Badr al-din al-'Ayni, Jamal al-Din 
al-Zayla'i, Murtada al-Zabidi, Muhammad Nimawi, Zafar Ahmad 
'Uthmani, and Anwar Shah Kashmiri, to mention a few from among 
the renowned Hanafi scholars in this field. The Umma is greatly 
indebted to these and other scholars for the studies they undertook 
and the works they produced that are shining lamps in the darkness 
of ignorance. This is part of the true heritage of the Muslim Umma 
in the form of traditional scholarship. 

The first edition of this work was published approximately eight 
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years ago, in January 1996, while the author was in his fifth year of 
Study at the Darul Uloom al-Arabiyya al-lslamiyva In Bury, North 
England. By the grace of Allah Jg, it met with great approval and 
acceptance; hence, a second edition (revised and extended) was 
prepared and published in September of the same year along with 
rhree extra chapters. The second edition was also quiekly exhausted 
off the shelves, alter which ii remained t.ut of print tor several years. 
By the mercy and grace of Allah Most High, this third edition of 
Fiqh nl-!nutm has been developed. Changes .specific to this edirion 
are as follows: 

(1) Each chapter has been thoroughly revised and many changes have 
been made in language and sentence srructure. 

(2) "Hie page layout and formatting of the chapters have been changed 
to facilitate easier reading and comprehension. 

(3) The transliteration of Arabic terms has been refined, as can be 
observed from the title itself, originally published as "Fiqhul imoam" 
now "Fiqh al-Imam" 

(4) Several new scholarly points and arguments have been added 
throughout the discussions in the various chaptets. 

(5) Many Arabic terms used in previous editions have been replaced 
with their English equivalents, with the Arabic in brackets where 
deemed necessary. 

(6) The ChicititB Miiiiiml ,>f Style has been followed as closely as pos- 
sible, though with some exceptions, in the presentation of this book. 
Eor instance, common Arabic terms such as hadith, salam, madhhab, 
and rak'a. have been pluraliied in English simply by adding an "s," 
but in the case of rak'a. a "t" has also been inserted for clarity. 

It would also be beneficial to mention at this point the primary 
sources of reference for rhis work. Most of the discussions in this book 
are based on the popular works of fiqh and Hadith, in Arabic and 
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I hdu, of prominent Hanaii scholars. Ihe following works constitute 
the primary source material for this book: 

1 . Mt 'arifal-sunan [Knowledge of the Ways] , a partial commentary 
of Smm al-Tirmitthi in Arabic, by the late Hanafi hadith scholar 
'AUama Yusuf Binnori of Pakistan. 

!.. Dane Tirmidhi [Lessons on Tirmidhi], an explanation of the 
chapters on worship YihadaA of Sunan al-Tirmidhi in Urdu by the 
unowned e'oiiicinponu-c schokti Muni "lat|i Uthmani. 

!. Tunzim al-ashmt [Arrangement of the Scattered], a complete and 
l omp relic ns ivc (yet concise) Urdu commentary on the Mishkut .■//- 
MitMbih [Niche of the Lamps! by Maulana Abu 'l-Hasan, a teacher 
of hadith and other religious sclcuecs in Bangladesh. 
4. Path d-Mulliim [Victory of the Inspirer], a three volume com- 
mentary in Arabic of the first portion of Sahifr Muslim by the great 
exegeteand hadith scholar Maulana Sbabbir Ahmad 'Uthmani, which 
was subsequently completed by Mulii'laqi 'Uihmani in a further five 
volumes known as the Ihhnil/t [Completion]. 

s. Awjaz al-masalik [Most Concise of Paths], an expansive Arabic 
commentaty on the Muwatm [The Trodden Parh] of Imam Malik 
by the renowned Hadith scholar of the Indian subcontinent, Shaykh 
Zakariyya KhandelwL 

6. Ikhtilaft Ummat owr Siratt MusMqim [Differences in the Umma 
and the Straighr Path], a work in Urdu by the late scholar of hadith, 
fiqh and Utsawumf, Shaykh Yusul 1 aidhynmvi of Pakistan. 

7. Ashraf al-ramdih [The Most Noble Clarification], an explanation 
in Urdu of the Mhhi:,n „I-M<t<,il>ih JNiche of the Lamps] by Maulana 
Nazir Ahmad, a senior teacher of hadith in Pakistan. 

Other works consulted have been provided in the Bibliography. 
The majority of hadiths and quoted texts in the books listed 
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above have been verified from [heir original sources by the compiler 
of this book. Ihose that have not been verified (mainly due to the 
unavailability of the original soutce texts to the compiler) have been 
distinguished hy a "U" in the reference. 

Finally, in accordance with the hadith of the Messenger of Allah 
which states that * [lie one who is not grateful to people is not 
grateful to Allah," I end this introduction by fulfilling the pleasant 
task of expressing gratitude ro ail those who have assisted in anyway, 
shape, or form throughout the various editions of this book. I wish 
especially to thank my teachers, who were great channels of inspira- 
tion, knowledge, and guidance for me, as well as my family, friends, 
and colleagues, without whom this work would have proved very 
difficult. Allah is well aware of their contributions, however insignifi- 
cant they may have seemed. May Allah reward rhem all abundantly 
in this world and the next, and accept this humble offeiing on behalf 
of myself, my family, teachets, and friends. Amin. 

ABDUR-RAHMAN tBN YUSUP MANGE RA 

May n, 1003 1 Rabi' al-Awwa! 9, [424 
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Taqlid: Following a School in Islamic Law 

The main objective of this bunk is to provide in-depth discussions 
cm those aspects of a Muslim's pravcr which are subject to differences 
of Opinion in the four madhhabsai "schools of Islamic law," giving 
special attention to ihe Hanali opinion on each issue. However, since 
even the concept of tuqliA or "followiny a school in Islamic law" is 
unfamiliar to many Muslims, a discussion on this subject is necessary 
at the outset. 

In this regard, tqqlidvM be discussed under the following three 
headings in this chapter: (i) What « Taqlid; (2) Taqlid: Following an 



regarding the issue of taqlid, and comfort those who seek clarifica- 
tion 011 the subject. 

1. What is Taqlid; 

Definition ef Taqlid 

Literal: Taqlid 'is the verbal noun derived from the Arabic root q-l-d, 
which means to place, gird, or adorn with a necklace. 
Technical: The acceptance ofanothcr's siauanent without demanding 
proof or evidence, on the belief that the statement is being made in 
accordance with fact and proof. 
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Taqtid in General 

The Faculty of taqlid is inherently existent in us. If we had refrained 
from the taqlid as~o\\t parents and teachers, then today we would be 
deprived of even the basic and preliminary needs of humaniry. Dy 
nature, man is endowed with the ability to imitate and follow others. 
If this was not the case, we would not have been able to learn our 
mother tongue. If we had refused to accept unquesrioningly (without 
demanding proof) every command, beck, arid call of our teachers, 
we would have been ignorant of even the alphabet of the languages 
we speak, let alone the study and writing of books in those languages. 
Our whole life— every facer of it: eating, drinking, wearing garments, 
walking, earning, and so forth— is connected with this very concept 
of taqlid. Our intellectual and cultural development is the result of 
taqlid af our parents, teachers, and others, 

lfrhetechnit.il terminology of every branch of knowledge were not 
acquired on the basis of taqlid (i.e. without questioning the authority 
of that terminology}, ■ hen proficiency in such knowledge could not 
have been attained. If the meanings of words and their idiomaric 
usages were not acquired through taqlid of linguists and the norms 
of our linguistic discourses, we would nor become conversant in any 

Sometimes man learns the harmful effect of poison as well as the 
remedial cflects of medicines bv virtue of taqlid. In war, if an army 
does notacccpl uiii|ucstionitiL;Iy every order of its commander, victory 
may not be attained. If the various agencies of government do not obey 
the laws promulgated by the law makers, then law and order cannot 
be maintained in rhe land. In short, rhe progress and perfection of 
our physical, spiritual, intellectual, academic, moral and social life is 
firmly roorcd in taqlid— to accept and obey professional authority. 

The Necessity of Taqlid 

There are two types of wujub [the compulsory nature of something] 
in jurisprudence: umjub bi 1-dhtt ami itmjub hi 'l-ghayr. 



\\,i/ttb bi 'l-dhal means "compulsory in itself"— in other words, 
ai is ordered or prohibited by Islamic law due to something in their 
Intrinsic nature, like the command of prayer and the prohibition of 
pnljrchcism. 

II 'iijiibbi '/-ghiiyy.iK.rA:- "compulsory due (o ;ui exn-i nal factor" — in 
oilier words, acts that arc not compulsory or prohibited in themselves, 
bin constitute the basis for other actions that are specifically com- 
manded or prohibited in the Qur'an and hadiths; or let us say that 
such acts which take on the obligator)- nature of then lions rhat they 
[mi in the basis of. 

An example of this is rhe writing of the Holy Qur'an and hadiths. 
I he Messenger of Allah % is reported hy 'Abdullah ibn 'Umar * as 
' .lying. "We arc a nation that neither writes nor calculates" {Sahib 
,d Hukhari, Muslim). 'I his haditb, byway ofimpl ieation (since it was 
.aid concerning the observation of the moon), negates the transcribing 
ol the Qur'an and hadiths. However, it has been found necessary to 
record the Qur'an and hadith in writing to preserve their authentic- 
ity and make both more widely available. Therefore, such writing is 
nut considered ro be in conflict wirh the above haditb, and no one 
questions the necessity of such writing nor does anybody demand 
proof for it. 

commanded (thus wujub hi 'l-dbat) and emphasized by Shari'a. 
l-sperience tells us that such preservation is not normally possible 
without tecotding the Qur'an and haditb in writing. It is for rhis rea- 
son that the writing of the Qur'an and hadith has also been decreed 
;is wajib. Consensus of the entire Umma [Muslim Communityl 
i egarding the recordingof the Qur'an and hadith in writing has been 
reported through the ages in an unbroken chain of transmission. The 
need for this recording is 1 bus das.siiied as uttjaiibi 'l-ghayr. In exactly 
die same way, t.-iijiidm "following someone in matters of Islamic law" 
is also decreed as essential or ivnjib, falling within the classifications of 
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wujubbi 'l-ghayr. We find ample evidence for the necessity of taqlid 
in light of the above explanation. 

laql/d is especially important in this age in which die vast major- 
ity of Muslims arc ignorant of basic Islamic sciences. Thus, without 
taqlid, following the clear and definite commandments of rhe Shari'a 
would be virtually impossible. For [hose who have not acquired even 
a basic knowledge of the sources of Shari'a and methods of deriving 
rulings [ijtihad] from the sacred texts, taqlid becomes both essential 
ami compulsory. 

Evident from Hadiths 

Mu'adh came to us in Yemen as a teacher (or as a leader). We asked him 
concerning a person ivln> bad died loving \i>. \\\> heirs | a daughter anil 
sister. He decreed half the estate for the daughter and half for the sister 
{Sahib al-Bukhari 2:297). 

Ibis was during the lifetime of the Messenger From this hadith a 
number of points are established: 

(1) Taqlid was in practice during the time of the Messenger of Allah 
tt. The questioner (in the hadith) did nor demand proof or a basis 
for the decree. He accepted the ruling, relying on the integrity, piety, 
and righteousness of Mu'adh #, This is a precise example of taqlid 
in practice. 

(2) The Mcsscnget did not criticize the people of his time who 
followed Mu'adh -fe, nor did the Messenger SS have any objection 
on the issue. 

(i) I his hadith lumisbcs proof for the validity of tai/l/d timkhsi or 
"following one particular person in the affairs of Islamic law." The 
Messenger of Allah it- had appointed iVI u 'ad h .ft to provide religious 
instruction 10 the people of Yemen. It is evident that the Messenger 
of Allah M, granted the people of Yemen [he right and permission to 
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Taqlid 

rtfcf 10 Mu'adh 4* in all affairs of the Din [religion]. The permissibility 
and validity of taqlid i> therefore evident front this, especially because 
of its prevalence in the glorious time of the Messenger SS. 

i'rih of Discarding Taqlid 

h is well known that many, if not a vast majority of people- in this 
ape, do not model rheir lives alter the example of Allah's Messenger 
■*. As a result they an; yovcrned hy selfishness, corrupt morives, lust, 
insincerity, mischief strife, anarchy, and opposition to the consensus 
of the rightly-guided scholars. Tilts inevitably leads to the subjection 
of the Din to human desites. The hadiths onfitan [strife, trials, and 
tribulations] have forewarned us of the rise of these corrupt traits in 
man, and the scholars of this Din have been aware of this problem. 

I he absence of taqlid shakhsi will cause great hatm and corruption 
in the Din. One of the destructive evils which will raise its ugly head 
in the absence of taqlid shakhsi is the appearance of self-appointed 
iiiujtahids. Some people will consider themselves to be capable of 
inferring religious rulings, and embark on the process of juristic 
[sfer'A analogical reasoning [qiyas]. They will consider rhemselves 
10 be of equal or greater rank than the illustrious mujtahsds of the 

for example, the pro ion - ;a<:jta!udi have reliably stated that many 
laws are based on particular causes [mu'aiial\ and not definite causes. 
( lititig this, some modernise might claim that even die command of 
"Ww'for prayer is based on a particular cause [mual/al\. According 
to them, this command could have been tor the early Arabs, whose 
occupation of tending animals exposed them constantly to impurities, 
which could have called for ritual purification in the form of mudu. 
They might claim, on this basis, that since people of the ptesent time 
live in conditions of greater hygiene, tvtidu is no longer necessary 
for prayer. [From rhe opening chapters of Taqlid and Ijiibad by Shayldi 
Masilmllahjaialabadi] 
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i. Taqlidt. Following an Imam in the Mattehs of Shari'a 
Question 

Some people say that taqlid [following the school of an Imam] is 
unlawful in Shari'a. They insist that a true Muslim should only 
follow the Holy Qur'an and Sunna, and they say it is equivalent to 
shirk [polytheism] to follow an Imam in the matters of Shari'a. They 
also claim that the Hanafi, Shafi'i, Maliki and Hanbali schools were 
formed some two hundred yeats after the Messengers $ death, and 
therefore, these schools are a reprehensible innovation [bid'a]. Some 
also stress that a Muslim should seek guidance directly from the 
Quran and Sunna and no intervention of an Imam is needed to prac- 
tice upon the Shari'a. Please explain how far this view is correct. 

Answer of Mufti Taqi 'Uthmani 

This view is based on certain misunderstanding arising [ r om unneces- 
sary treatment of the complicated issues involved. Hie hill clarification 
of this mistaken view requires a detailed article. However, I will try 
to explain the basic poiuis as briefly as possible. 

It is true that obedience, in its true sense, belongs to Allah *. alone. 
We dn not obey anyone other than Him. This is the logical require- 
ment of the docttine of tau/hid [belief in the oneness of Allah 
The obedience of the Messenger of Allah » has been ordered upon 
us, only because he is the Messenger of Allah who conveyed to us die 
divine commandments, otherwise he has no divine status deserving 
our obedience. By obeying and acting according to die teachings of 
the Messenger ft, we obiain the pleasure of Allah jjfc. 

However, the crux of the matter is that the interpretation of the 
Qur'an and the Sunna is not a simple one. It requires an intensive 
and extensive study of the sacred sources of Shari'a, which cannot 
be undertaken by a person unqualified in the field. If every Muslim 
was obligated to consult the Holy Qur'an and Sunna on each and 
every problem arising before him, it would burden him with a 
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lecponsibility that would be almost impossible to fulfill. This is 
because the derivation of the rules of Shari'a from the Qur'an and 
Sunna requires a thorough knowledge of the Arabic language and 
.ill i lie relevant sciences a combination which every person is nor 
known to have. The only solution to this problem is rhat a few people 
■Junild equip themselves with the required knowledge of Shari a and 
i nhers should ask them about the rulings in their day- to -day ailitirs. 
I his is exactly what Allah Jfe has otdained for the Muslims in the 
lollowing words: 

'1 H every troop of diem, a parry only should go forth, rhar they [who 
.ire left behind] may gel insiruciions in religion, and that they may warn 
their people when they return to them, so thai they may beware [of evil]" 
Ul-Quran 9:111). 

I his verse of the Holy Quran indicates in clear terms that a group 
ol Muslims should devote themselves to acquiring the knowledge 
nl Shari'a and all others should consult [hem for their rulings. Now, 
if a person asks a reliable scholar \ 'alim\ about the juridical [shar'i] 
ruling in a specific mattet and acts upon his advice, can any reason- 
able person accuse him of committing shirk on the ground that he 
has followed the advice of a human being instead of the Qur'an and 

The reason is obvious, because he has not abandoned obedience 
hi Allah Sand His Messenger Rather, he is in search of a way to 
obey them. However, being unaware of the shar'i commands, he has 
consulted a scholar in order to know what he is required to do by 
Allah. He has not taken thai scholar as the subject of his obedience, 
but rather as an interpreter ol the divine commands. Nobody can 
accuse him of committing shirk. 

ihis is taq/idin essence: a person who is no: able ro understand 
the Holy Qur'an and .Sunna, and so consults a Muslim jurist, often 
termed an Imam, and acts according to his interpretation of the 
Shari'a. The person never considers the Imam worthy of obedience, 
but seeks bis guidance in order to know the requirements of Shari'a 



due to not having direct access to the Holy Qur'an and Sunna or not 
having adequare knowledge for deriving the rules of Shari'a from these 
sources. This behavior is called taqtid of that jurist or Imam. Thus, 
how can it be said that taqlid is equivalent to shirk? 

The qualified Muslim jurists or Imams, who have devoted their 
lives to ijtihad, have collected the rules of Shari'a according to their 
respective interpretations of its sources in an almost codified form. 
This collection of the rules oiShari'a according to the interpretation 
of a particular jurist is called the madbhab or "school" of that jurist. 

ShariaaaA a collection of the major shar'i rales derived from the Holy 
Qur'an and Sunna by a reliable jurist, and arranged subject-wise for 
the convenient ol the followers of tin 1 Sbnri'a. .So, the one who fol- 
lows a particular school actually follows the Holy Qur'an and .Sunn, i 
according to the intetpretation of a particular reliable jurist, whom 
he or she believes to be the most trustworthy and most well-versed 
in the matters t Shari'a . 

As for the differences in the schools, rhey have emerged through the 
different possible interpretations of the rules mentioned in or derived 
from the Holy Qut'an and Sunna. In order to understand this point 
properly, it will be relevant to know that the rules mentioned in the 
Holy Qur'an and Sunna are of rwo different rypes. 

The first type of rules are those which are stared in these sacred 
sources in such clear words that rhcy allow only one interpretation. 
No other interpretation is possible rheteof, such as the obligation of 

adultery. With regard toxins set of rules, no difference ofopin^on 
has ever taken place. All slit- school.-, of jurists are una:ti minis in thcir 
interpreraiion; hence there is no room for ijtihadov taqlidm these 
matters. Also, since everyone can easily understand them from the 
Holy Qur'an and Sunna, there is no need for consulting an Imam 



I >n the other hand, there arc some rules of Shari'a derived from 
[lie I loly Qur'an and Sunna where any of the following situations 

III TTie wording used in the sacred sources may allow more than one 
Interpretation. For example, while mentioning the Juration of the 
waiting period \iildu\ lor a divorced woman, the Holy Qur'an has 
used the following expression: 
"And divorecd women shall wait |as regards their marriage] for ihree 

I he word fam'used in the above verse has two meanings. It stands 
both for the "period of menstruation" and the "period of cleanliness" 
li.e. tuhr\ Both meanings are possible in the verse and each of them 
h.is different legal consequences. 

I he question that requires jurisprudential efforts here is: "Which 
nl the two meanings is intended here'" While answering the ques- 
tion, the juridical opinions may naturally differ, as is the case. Imam 
'-IihI'm interprets the won! iiuni' ,k. the "period oft lc:tnlincss," while 
Imam Abu I I anil. 1 interprets it as die "period ol'mciisti nation." Iforh 
of them have a number of reasons in support of their respective views, 
and neither can be completely rejected. This example highlights one 
ftf the causes for differences of opinion among different schools. 
I') -Sometimes disparity appears between two hadiths of Allah's 
Messenger ®, and a jurist has to reconcile them or prefer one of them 
WO the other. In this case also, the view points of the jurists may 
dilfer from one another. For example, there are two sets of traditions 
lound in the books oi hadiths narrat ing diiicrcm behaviors of the 
Messenger ift while bowing ' mhi\ in prayer. I he first set of hadiths 
mentions that he used to raise bis hands before bowing, while the 
other hadiths mention that he did not raise his hands except at the 
beginning of prayer. The jurists, while accepting thar both ways are 
■ orrect, have expressed different views regarding the question: "Which 



(if ihcjwo ways is more preferable?" Thus, situations like these also 

(3) There are many issues which arc not specifically addressed in the 
Holy Quran and Sunna. Ihe solution to these issues is sought either 
through analogy or through examples, found in the sacred sources; 
that have an indirect bearing on the subject. Here again, the jurists 
may have different approaches to extracting the required solution 
from the Holy Qur'an and Sunna. 

Such are the basic causes of differences of opinion between the 
schools. These differences are in no way a defect in Shari'a. rather 
they ate a source of flexibility composing a vast field of academic 
research governed by die ,,,-intiplcs oiSlMn.t and serded by means 
of the Holy Qur'an and Sunna for all time to come. 

A Muslim jurist who has all the necessary qualifications for ijtihad 
is supposed to attempt his utmost 10 extract the actual mcaninc of'rhe 
Qur'an and Sunna. If he does this to the best of his ability and with 
sincerity, he will be rewarded for accomplishing his duty, and nobody 
can accuse him of disregarding the Shari'a, even though his view may 
seem to be weaker when compared Co others. This is a natural and 

to more than one interpretation, and different courts of law, while 
attempting to understand them, often disagree about their meanings. 
One court may interpret [he law in a particular way while another 
court may understand ir in quite a different sense. Thus, nobody can 
say that the jurists have disrespected the laws of islam by arriving at 
different opinions. And since every court of law intends co apply the 
established law to rhe best of its ability, its duty towards the Lawmaker 
(Allah m will be discharged, and its jurists will be rewarded for ir. 

For example, if one of the courts mentioned earlier were a high 
court, all the lower courts and the people living under its authority 



would lie bound to lollow judrjcmcii is made by the high court, even 
Miougll their personal opinion might not conform to she opinion of 
tka high court. In such a case, if the lower courts follow the decision 
ol ihe high court, nobody can say that they are not following the 
lew or that they take the high court to be a legislator of the law. This 
i'. because, in actual fact, tlx- lower courts are following the decision 

■ ■I die high court as a trustworthy interpreter of the law, and not as 
.1 legislator. 

Ill exactly the same way, the school of a Muslim jurist provides 
nothing more than a reliable interpretation of the Shari'a. Anothet 
1 |n,ilihed jurist may disagree regard itm die iiuci prcrarion of that jurist, 
Inn neither can he be accused of disregarding die laws of Shari'a, nor 
1. 111 anyone accuse the followers of a particular school of following 
something other than the Shari'a or of committing shirk. The reason 
lor this is that these Muslims are following ihe school as a trustworthy 
Interpretation of Shari'a. 

'Ihe next question which may arise here is: "What should a person 
d<> wirh tegatd 10 these different schools, and which one of them 
should he follow?" Ihe answer to this question is very simple. All 
of these schools have been sincere in their efforts to infer the true 
meaning of the Shari'a; therefore they art all equally valid. A person 

■ liinikl follow ihe school of any of rhe recognized Imams whom lie 
believes to be most iainwlcdgcable and most pious. 

Although the Muslim jurists who have undertaken the exer- 
1 isc of ijtihad have been many in number, the schools of the four 
Imams — -Imam Abu Hanifa. Imam Malik. Imam Shafi'i and Imam 
Ahmad— arc found to be more comprehensive, well -arranged, and 
well-preserved up to the present day. Ihe Muslim Uinma as a whole 
has taken these four Imams as having the most reliable mtcrpreta- 
liunsof.SWfl. 

The four schools are known as the Hanafi, Shafi'i, Maliki, and 
I lanbali schools. The rest of the schools [madhhahs] are either not 
comprehensive enough, in the sense that they do not contain all 
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aspects of Shan a, or have not been preserved in a reliable form. 
For this reason, the majoriry of the Muslim Umtmi belongs to one 
of these four schools. If a person adopts a school of Islamic law as 
an interprerarion of rhe Shan't, his obligation to follow the Shan't 
stands fulfilled. 

This is che true picture of the term taqlid with reference to the 
jurisprudential schools. 1 hope this explanation will be sufficient to 
show that taqU\m nothing to do withi&rA or "ascribing partners to 
Allah," but is in fact a simple and easy way of following the Shari'a. 

j. Following one Particular Imam 
in Every Juristic Issue 

Question 

It is generally believed by Slinni Muslims that each one of the four 
schools (Hanafi, Shafi'i, Maliki and Hanbali)— all being possible 
interpretations of the Sb tri ', M C correct and none of them can be 
held as something in contradiction with the Shari'a. But at the same 
time, we can see that the followers of the Hanafi school do not depart 
from rhe Hanafi view and do not adopt the Shafi'i or Maliki view 
in Juristic matters- Rather, they deem it impermissible ro follow the 
view of another jurist in any particular issue. How can this approach 
be reconciled wirh the belief that all the four schools are considered 
correct? It would seem that if they are all correct then there should be 
no harm in the Hanafis following Shafi'i, Maliki, ot Hanbali views 

Answer of Mufii Taqi 'Uthmani 

It is true that all the four schools arc on the truth, and following any 
one of rhem is permissible in order to follow rhe Shari 'a. However, a 
nonprofessional who lacks rhe ability ro compare between the argu- 
ments of each school cannot pick and mix between different views to 
satisfy his personal desires. The reason for this approach is twofold. 
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Allah * has empathically ordered in a number of verses of the 
I Inly Quran to follow rhe guidance of the Shari'a, and has made it 

i" make their best effort to discover the spirit of Shari'a, and they 
I use their opinions on the forte of evidence and not merely on the 
March for convenience. They do nor choose an interpretation on the 
kisisofits suitability to their personal fancies; they choose it only on 
die basis ol the strength of the evidence before them. 

Now, if someone who has not studied Islamic law is allowed ro 
1 linose any juristic view wiihoui umsuliing ibe arguments pertaining 
in 1 hose views, he will be at liberty to select only those views which 
wem to be more fulfilling to his petsmul requirements. This attitude 
will lead him to follow his own desim ami not the guidance— a practice 
totally condemned in the Holy Quran. 

For, example. Imam Abu Hanifa is of the opinion that bleeding 
from any part of the body breaks the uiudu, while Imam Shafi'i 
k lieves that bleeding does not break the wudti. On the other hand. 
Imam Shafi'i says that ifa man touches a woman, his wiidu stands 
broken and he is ohligaied to make fresh wiidu before offering prayer, 
while Imam Abu Hanifa insists that merely touching a woman docs 
bteak the wudu. 

I low can the practice <>i "pkk-,ind-mi\" he allowed? A layman may 
well choose the Hanafi opinion in the matter of touching a woman 
and the Shafi'i view in the matter ol bleeding. Consequently, be will 
deem his ttiV<iV unbroken even when experiencing both situations 
logerher (i.e. he has bled and happened to touch a women) even 
though his (yWif'stands broken now according to both Hanafi and 
Shafi'i opinions. 

Similarly, according to the Shafi'i view, a traveller can combine 
the two prayers of Zuhr and 'Asr. However, at the same rime, ifa 
u aveller makes up his mind to stay in a town for four days, he is no 
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longer regarded as a traveller in the Shafi'i view. Hence, he cannot 
avail himself of the concession of shortening the prayers [qasr] nor 
of combining two prayers. On the other hand, the period of travel, 
according r<> the Hanafi view, is fourteen days, and a person can 
continue to shorten his prayers as long as he does not resolve to stay 
in a town lor more than fourteen days. 

A traveler who has entered a city to stay there for five days, can- 
not combine two prayers, according to both Imam Shafi'i and Imam 
Abu Hanifa. This is because, by staying for five days, he cannot use 
the two concessions of qasr and of combining two prayers according 
to Imam Shafi i, and because combining two prayers is nor allowed 

and mix" still leads some people to adopt the Shafi'i view in the 
marrer of combining prayers and the Hanafi view in the matter of 
the period of journey. 

It is evident from these examples that the selection of different views 
in different cases is not based on the force of arguments leading to 
them, but on the facility provided by each. Obviously this practice 
is tantamount to following one's desires, which is totally prohibited 
by the Holy Qur'an. If such an attitude is permitted, it will render 
the Shari'a a plaything in the hands of the ignorant, and no rule of 
Shari'a will remain immune to distortion. This is why the ptactiec 
of "pick-and-mix" has been condemned by all the renowned scholars 
of Shari'a. Imam IbnTaymiya, the famous hadith scholar and juris,, 
says in his Fatawa: 

Some people follow ar one time an Imam who holds marriage invalid, 
■m.i ;,i ;l„o,I„t ,„,„■ ,;, iy fo|| ow an [mjl „, w]l0 Uo[ds ra , id ^ Jo 
so only ro serve their individual purpose and satisfy their desires. Such 
a practice is impermissible- .iccordiii;, to .lit consensus of all the Imam? 

(Fauwa Ibn Taymiya 2: 185-186). 

in its totality. If one prefers the madhhab of Imam Abu Hanifa, then 
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■ should adopt it in all matters and with all its details. However, if 

one prefers another m.-idhimh one should adopi that one in full. One 
lllOuld not pick and mix between the different views of the schools 

The benefit of the validity of die ntiulhlhi.bi, according to the jurists, 
v. dial a person can elect io follow am mi; ol [hem. But once a person 
has adopted a panii ubii iinidiilhib. then he should not follow any 
oilier madhhab in any matter, whether ii be 10 seek convenience or 
10 satisfy his personal choices, both ol which are based on his desires 
llltd nor on the force of argument. Thus, the policy of "allegiance to 
I particular school" was a preventive measure adopted by the jutists 
to preclude anarchy in the matter of the Shari'a. 

i lowever, this policy is meant for those who cannot catry out 
ijtihtid themselves or cannot evaluate the arguments advanced by all 
ihc madhhabs in support of their views. For such people, the best 
approach is to follow one particular school as a credible inrerpreta- 
lion of the Shari'a, 

Nevertheless, those equipped with die necessary qualifications of 
i/zi'/Wneed not follow a particular school \imidh!mb\. They can derive 
1 he rules of Shari'a directly from the original sources. Similarly, those 
who are not fully qualified for the exercise of deriving rulings [ijlibad], 
hut are so well -versed in the Islamic discipline; that they can evaluate 
1 he different juristic views on purely academic grounds (i.e. without 
being motivated by their personal desires), are not forbidden from 
preferring one school over the other in a particular matter. There 
are many Hanafi jurists who, despite iheii allegiance to Imam Abu 
1 laiiifa, have adopted the view of some other jurist in some juristic 
issues. Nevertheless, they are considered Hanafis. 

Ibis partial departure from the view of Imam Abu Hanifa could 
be based on either oi the lollowiu;; grounds: sometimes jurists, after 
.in honest and comprehensive study of the relevant material, come 
10 the conclusion chat the view ol another Imam is stronger. Jurists 
may also find that the view of Imam Abu Hanifa, although based 
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on analogy, does not conform ro an authentic hadith, which is usu- 
ally due to its not having been conveyed to the Imam; otherwise hi 
most probably would have adopted ; , view in conformance with that 

hadith also. 

Another case in which jurists have departed from the view of iheir 
Imam is when rhey have felt ir a necessity for the collective good „f the 
irmma. I hesc ,iinsts would follow another Imam not in pursuance of 
their personal desires, bur to meet the collective needs of the Umma 
and in view of the changed circumstances prevailing in their time 

These examples are sufficient to show that the followers of a par- 
ticular school donoi lake their school as a substitute for die Sh ■■<"< 
as its sole version to the exclusion of every other madhhab. I olbwers 
o! a madhlmb do not give any madhhab a higher place than ir actually 
deserves within the framework of Sfmi a. 

Before parting with this question. I would like to clarify another 
point which is extremdjr important in this context. Some people w ho 
dduded iTthTu ^ n ° Wi I ^ Se ° f Usm ' C disci P lines of!ctl become 

hadiths). Following this kind of cursory study, rhey L^me^hcm- 
selves ro be masters of Islamic learning and begin criticizing the 
former Muslim jurisrs. This attitude is based on ignorance and has 
no justification. 

The extraction of juridical rules from the Holy Quran and Sunna 
is a very meticulous process that cannot be carried out on the basis of 
sbeiehy si tidy. While studying a particular juristic subject, one has to 
collect all the relevant material from the Qur'an and hadiths found in 
the various chapters and books and undertake a combined study of 
the scattered material. One must examine the veracity of rhc relev 
hadiths in light of the well-established principles of the science of 
hadith [muld-hadi t h\. One must study the historical backgtound of 
the relevant verses and traditions. In shon, one has 10 first resolve a 
number of complicated issues involved. This whole exercise ret] : i i ro 
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uensive and extensive knowledge which is seldom found in 
ili . onicmporary scholars who have specialized themselves in the 
tiibjcii, let alone the common people who have no direct access to 
•h. original sources of Shari'a. 

I he conclusion of the above disi tission is th.it since all the four 
■.i lunik are based on solid grounds, it is permissible for a competent 
.1 linhr 10 adopt another schools juristic view, if he has the required 
I nnwledge and abiliiy to understand the merits of each madhhab on 

■ In basis of adequate academic research, without being indulged in 
pursuing his personal desires. The people who do not fulfill these 

■ ■nnlii ions should not date to do so, because it could lead to anarchy 
iiMhemaitcr afSharfa. 
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Im;un A'zam Abu Hanifa and Hadirh 



I in ci!ar So A. II. witnessed the birth o! ;i great personality — one 
ivlm engaged himself in the Mud}- of the religious sciences under the 
l.n.ii scholars of his rime; one who proceeded to process and codify 
this knowledge, especially in the field of jurisprudence \fiqh), for 
the benefit of the Umma of Muhammad S*. Tliis person was none 
other than Abu Hanifa Nu'man ibn Thabit of Kufa. The intelligence, 
n i.iloin, prudence, piety, devotion, generosity, and good conduct he 

i vemplificd made htm unique in his time. He attained a very high 
M inis in the various held. 1 , of ktere/t knowledge \'ilm\ and was given 

Since, this book pertains in part ieular u> the I huiaii school of fiqb, 

ii was only fitting thai this chapter on the founder of the Hanafi 
m hool follow the chapter on inqli/i. We recount here the life of ibis 
grew personality, who is renowned all over the world for his services 
in Islam and who is accepted by consensus of this Umma's scholars as 
j reliable interpreter of the siicreil lexis. 1 lis school o\fiqb [madlihab] 
i. is continued to be adopted and followed by the vast majority of 
I he People of the Sunna and Commiiiiiiy \Ab! iil-Suiirm wa't-Jama'a] 
in this day. 

Unfortunately, there are some who have considered themselves at 
liberty to raise objections to the Imam and slander him. They attempt 
10 lower his status and show him to be deficient in the field of hadith. 



Howevra, anyone who ^studies the pages of history objectively will 

'earning, especially his insight in hadith— the knowledge of which 
is indispensable for any juris,, | ct a | une f or sonleunt . ,.^,1 is " A 
Imam al-A'zam." 

An entire biography of the great Imam is beyond the scope of this 
work so this chapter will focus mainly on a few aspect, ol hi, life 

peILn . rftSTd™ 00 "V Ft>U0WCr [ '" bnl thu ni ° sc knowled 8 eablc 

the statements of scholars of hadith I ^H^^XpToIfo^l joists' 
\fuqahd\, ehicidaiors of the Quran [mufassirin], and other reliirio 
experts will be presented in this regard. May All,,!, a„ .„„ Cm'w 

picture to emerge of the Imam's true position and scholarship in the 
helds of sacred learning, especially in the field of hadith. 

Imam Abu Hanifa: A Follower [ Tabi'i] 
According to the majority uf hadith scholars, a tahftat "Follower" is 
someone who met a Companion of the Messenger & , lr merely saw 
one while in the state of faith [iman]. It is not necessary for him to 
have remained in his company or to have narrated from him, Hafa ibn 
Hajar al-Asqalani has stated this definition to be the mos, preferred 
one pV«f*ttOi (9:306). Allama "Iraqi, lbn al-Salah, Nawawi, and 
Hakim, among others, also agree on this definition. 

According lo this widely accepted opinion, Imam Abu Hanifa is 
considered ro bea tabi'i. and this has been confirmed by many blogi l- 
phersand historians. This isa unique position held by him. since die 
same cannot be said regarding the othet great Imams, Shaii'i, M,,lik, 
and Ahmad ibn Hanbal (may Allah be pleased with them all) 

Mama Dhahabi writes in his Tadbkirat il-huffaz that Abu Hanifa 
was born in So a.h. He saw Anas ihn Malik* more than once (every 
Kmc Anas *, visited Kuft). Hafi* Abd al-Cihani al-Maqdisi states: 

Abu Hanife saw Anas . ■ (UMi«I<l.U W ). 



Imam Abu Hanifa 

Ibn I l.ijar a l-Makki writes: 

li is iruc, as Dhahabi has stated, that Abu Hanifk saw Anas ibn Malik - 

RKlrib al-Baghdadi confirms in his Tarikh al-Baghdad: 
Abd Hanifa saw Anas ibn Malik (TtuthkinH al-Rashul iSiJ. 

I \j\wa al-Sahami states: 

I heard Daraquini s,iy, "Aim 1 1 anil a did no, :i,ca any Companion of die 
Messenger &■ except i\iu., ibn Malik -:- " ('I'abyid nl-sahifa 501]. 

Iliercfore, as many scholars have confirmed. Imam Abu Hanifa was 
moH ceriainly a tabi'i. 

Imam Abu Hanifa Narrated from the Companions 
Imam 'Abd al-Qadir al-Misri states: 

I he Companions from who, Abu Hanifa related Ihadiths] were Abdullah 
ihn Unays, Abdullah ibn jaz'a al-Zabidi. Anas ibn Malik, Jahir ibn 
Ah.lillah, Ma'oil ibn Vasar, Waihila ihn al-Asqa', an d A'isha bint'l-Ajrad 
Ul-faual'id ai-ba hiyya 4.1). 

'Abdullah ibn Ja'far al-Razi relates that Abu Yusuf said: 

when I was 16 years old. There was a teacher \sbaykb\ present with many 
people around him, and I asked my father who ir was. He informed me 
.bar it wasa Companion of die Messenger of Allah » known as Abdullah 
ihn al-Harith ibn Jai'a. 'What does he possess [that makes ihe people 
I'.alller ariirmd him/' I enquired from my [in her. 1 le replied, 'Had iths he 
has heard from the Messenger S*.' Hence, I requesled my fa[her 10 lake 
me closer so 1 could lis, en [10 him]. I Ic led me through the masses until 
I was close enough to listen. I heard I, in, report that the Messenger » 
said, 'Whoever ac(|iii its .111 understand:, it; oftiii.- religion of Allah, Allah 

from sources which he could not expect.'" 
I he great Maliki scholar Abu 'Umar Ibn Abdal-Barr, has also related 



the same incident (al-Jatvahir al-mudi'a 1:273). Allama Kiiwarizmi 



Among [he merits and virtues that are nor shared by anyone after him 
was thai Abu Hanifa BMMd [directly] from the Companions of the 
Messenger St. Scholars arc agreed upon this faci, although there is some 
dispute concerning the exact number of Companions UamV ' al-masanid 

inaj. 

The above statements make it clear that not only did Imam Abu Hanifa 
see some of the Companions, he also narrated from them. 

Imam Abu Hanifa: Most Learned Person oe His Time 
Ha fix al-Sam'ani writes: 

Imam Ab.i Hanifa engaged himself in the acquisition ofknowledgc and 
exerted himself until Ik- achieved what others did not. Once he visired 
Mansur [the Abbasid caliph[ and found 'Isa ibn Mush with him. 'Jsasaid 
tO Mansur, "This is the scholar of the world today" ( al-Amab 147). 
Makki ibn Ibrahim once remembered Imam Ahu Hanifc and said, 

He was the greatest scholar of his time {Via al-mnan 18:108). 
Makki ibn Ibrahim was the Shaylch of Imam Bukhari through whom 
Imam Bukhari has transmitted most of his narrations whose chains 
reach the Messenger of Allah * through only three transmitters 
[tbuLuhiyyat], 'Abdullah ibn ai-Mubarak relates: 

I entered Kufa and enquited from the scholars as to who was the most 
learned person in the city? They told me it was Abu Hanifa. Then I 
enquired from them as to who was the most devout wotshippet and 
the one most occupied in acquiring sacred knowledge? Again they told 
me it was Abu Hanifa. bvery good characteristic I enquired about, they 
answered, "We do not know nCatiyinc who that characteristic could be 
anribuied to except Abu Hanifa" {al-Mizan 58). 
Muhammad ibn al-Bisht said, 

I would visit Abu Hanifa and Sufyan al-Thawri. When visiting Sufyan 
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In would ask me where I had come from. I would inform him from Abu 
I lanifa and he would remark, "You have just come from the greatest 
hum in the world." 

dm W.ilih Mulumnud ibn Vlu/.ahin said, 

I heard Ibn al-Mubarak say, "The greatest jurist is Abu Hanifa. I have 



m 01 lid lie able to provide evident e tin it i i '.ivyi'l ,ll-sdhifa l6|. 

Hi. ,11 .Shafi'i himscll once said: 

IVonlc are dependent on Abu 1 innihi in the held of jurisprudence 

( T,:hS,ib al- Tahdhib 10:450) . 

Album Sha'rani writes: 

Imam Shafi'i happened to visit Abu I lamia's grave during the time of 
Fajr. He performed the prayer without reciting qmati [a special du'a"\ 
and remarked, "flow could i recite q:inui in the presence of this Imam 
when it was his opinion not to retire it" i,r!-Mi&w). 

Imam Abu Hani fas op it! ion was 10 ret-in: the qunui tor forty days in 
Kajr at the time of calamities only. 

When the news of Imam Abu Hanifa's death reached Shu'ba, he 
exclaimed: "Truly w Allah we be Ions; and 1 fitly u> I lint wc shall return" 
liittri liUdhi iiii iuui: ihiyi'i i;-tji'tni\. 1 le then said, 

The light of sacred knowledge bus been extinguished li orn Kufa. They 

Logic, debate, and wisdom acquired lYom the lot-bearers were not, by 
Allah, the areas oflcani i rig pin sued by the* 'inioaniiuis and the Followers 
[labi'in]; Imam Aw/n'i. Ihawri. Malik, mi. I Aim I lanifa, ' I heir fields of 
study were the Quran and hadiths ( Tadhknai al-huffnz 191). 
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Hence, this establishes that it was the science of Quran and hadith 
■hat Imam Abu Hanifa excelled in, and not just other subjects, 

[mam Abu Hanifa: A Hadith Master [Hafiz] 
Hie great hadith scholar 'Abdullah ibn al-Mubarak said: 

If Allah had no, benefit m c through Abu Hanifa and Su fyan al-Thawri, 
I would have been ,usr like any ordinary person (Ttbyid ai-sahifa ,6, 7 ). 
Ibn Mam has been reported saying: 

I would never place anyone above Waki. He would issue his legal rulings 
EfiM4 according to die opinion of Abu Hanifa and would memorise 

S f h ( ^', hi / r0m him - He haS heafd * P« ^ ofl-diriu f,on, Abu 
I HP (/ In *i mmu ig: 315). 

The above two statements indicate that Imam Abu Hanifa was a nar 
rator of many hadiths; no, just a few, as some claim. Muhammad 
ibn iama'a stales: 

I he Imam has mentioned more than seventy thousand hadiths in his 
onks, and has selected ihc Athar from foiry thousand hadiths, 
Thegrea, hadith scholar Zafar 'Uthmani. after quoting [his statement 
writes that the trueness of it is indicated by wl 1;1 L ,1k- Invun's sukI^hs 
have narrated from him. For instance, Imam Muhammad n mated 
from him in his six books known as the Zahir ,,/-,/„,,„.„ in [h , 
o, u h.H,k s k J H m „ J w,/-A'W/.,-AlHiV,, i „finh«« J „d Ki M b 
A,Xl " !llh ibn "'-Mubarak in hi, book* and WAY and orhc, 
students in their books. 

These ruling, [ma^il] are in such abundance that their numbers 
are uncountable and their limits unreachable. If those ruling which 
■■re cthe, explicitly or implicitly in conformance with linked |„ W „'l 
or unlinked ] narrations are summarized, they would cer- 

Minly tech this great number [i.e. forty thousand]. This is without 
>akmg ,n,o con.sidc.ation the ruling ,he Imam delved ,h rou «h his 
own inference [ijtibad], 
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'A II. una Zafar 'Uthmani further states that all of these rulings 

I IMMlS] are in actual fact "hadiths," which the Imam narrated in the 
form ill legal rulings and nor as "formal narrations." It is virtually 
impossible thai his inference (cflort to derive religious rulings — ijti- 
h<td) would conform so closely with such a large number of had iths 

II he was said not to have any knowledge of them. 

'Ihc 'Allama also states thai there arc many hadiths which Imam 
Abu Hanifa formally narrated through his personal chains. They are 
ihosc which the hadiih masters hive compiled as his Miminid and 



.il liu-rah in his Mumad; Ibn Abi Shayba and 'Ahd al-Kar/aq in their 
1 Itmnniafs; Hakim in his .Musuidnib and oilier works; Ibn I Iibban in 
Ills Sahth, Thiqat, and other works; Bayhaqi in his Sumn and other 
works; Tabatani in his three Mu'jarm; Daraqutni in his works; and 
i idler hadith scholars in iheir collections. If we were to compile all 
these narrations together in one place, they would constitute a very 
large volume of hadiths [see S'hi .ri-suuan 18:316). 

Imam Abu Hanifa: An Authority and Critic of Hadith 

Allama Dhahabi writes in the introduction to his Tadhkimt al- 



'Allama Dhahabi includes Imam Abu Hanifa among them, which 
makes it clear that he was a bearer of prophetic knowledge, pos- 
sessed many narrations, and was considered an authority in the field 
of hadith. 

Suwayd ibn Sa'd reports that Sufyaii ibn 'Uyayna said: 

r? 



The first person 10 encourage me to relate hadiths was Abu Hanifa When 
1 arrived in Kufa, he declared that this person possesses the largesr number 
of narrations from 'Amr ibn Dinar. (On hearing this] people began to 
garher around me. and ] began to relare to them {Via al-sunan 19:315). 
In another report Sulyan ibn 'Uyayna said: 

The first person to make mc a hadith scholar was Abu Hanifa {al-Jawahfr 
at-mudi'a 1:30). 

Imam Abu Yusuf said, 

I have never found anyone with more insight into the interpret ion of 
hadiths than Abu Hanifa (Jami al-'itm 1:29!. 

This statement of Abu Yusuf can be futthcr understood by the fol- 

[opinion]. Imam Abu Hanifa said, "You reported ro us from Abu Salih 
who reported from Abu Hurayra-. you reported to us from Abu WaM who 
reported from Abdullah; and you repotted to us from Abu Ilyas who 
reported from Abu Mas'ud al-Ansari that the Messenger of Allah » said 
such and such. You also repotted .he same to us from Abu Mijlai, who 
reported it ftom Hudhayfa, who from Abu 1-Zubayr, who from Jabir 
and Yaz.id al-H.;ujijaslii, and diey horn Anas 

A'mash exclaimed:, 'Enough! Enough! What took me a hundred days 
to narrate you repeated to mc in just an instance. I was not aware that 
your practice was based on these hadiihs," Then he exclaimed. "O group 
ol'jurists, you are the physicians, and we are merely the pharmacists; and 
you laddrcssing Abu Hanifa] arc both" {Mtmaqib al-lmam 484), 
Imam Abu Yusuf also said, 

' h Tred VCr "f 1 ™^ Ab " Han ' & °" any iS! " C ' the " Went back and 
more benefitingin terms of the hereafter. At times, I would hold on to a 
ing its authenticity. There were times when he would strongly defend a 
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certain opinion, and ! would vi-it the scholars ol Kufa to see if I could 
lind some [other] hadiths 10 support Ms opinion. Sometimes I would 
return with two or three hadiths, and he would remark concerning one 
of them, "This is not strong," or concerning another, "Ibis one is nor 
linked [ma'ruf]." 1 would exclaim in amm-racni, "I low do you say this 
when they support your opinion'" I le would reply, "1 possess insight 
into the knowledge of Kufa" Ul-Khayrat al-hhan 69). 

Vahya al-Himmani states: 

I heard Abu Hanifa saying, "1 have never seen a greater liar than Jabir al- 
lu'fi or anybody more superior to 'Ala!" (Tabdhib al-Tahdhib 3:48, Khab 

tt-Tua -i-Tirmidhi 13:309). 

AbuSa'idal-.San'ani asked Abu Manila his opinion on narrating from 

Sufyan af-'lhawri? He said. 

Record his hadiths, for he is reliable \lhiqa\, except his narrations from 
Abu Ishaq from Harith; and [avoid] the narrations of Jabir al-Ju'fi (at- 

fawahir al-mudi'auja). 

h is also reported that Imam Abu i hitiif: said ivi>a ixling Zayd ibn 
' \y:ish that "he is unknown" [iiiujiiu! ( 'i.-iMhih „■/ '-Tiih/ibib 3:. 4 24). 
furthermore, the great Imam was not only aware of 'Amr ibn Dinar's 
name but was also aware of his agnomen \L:iniy,i\. Ibn al-.VIahdi 

said, 

1 have never seen anyone possessing greater knowledge of the Sunna 

These statements related from Imam Abu I lanifa concerning the 
siatus of various narrators make it clear that vhey could have only 
been stated by an expert in the scrutiny and criticism of narrators 
and hadiths. 

the great historian and sociologist of the Muslim world Ibn 
Khaldun writes a conclusive report on the status of jurists in the field 
„f Hadith. He says, 

Some people who ate of a resentful disposition hatefully claim that there 
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are jurists who know only a few hadiths, and they argue that this is the 
reason why 50 few hadiths have been [narrated] from them. This cannot 
be possible, especially in the case of the <-,-,■ n li„ !mj , ],<■ u-, I I . ' 
law [Sharia] can only be derived from die OuiV ln ,l \,in'n' J'""'" 
were to possess on Iv siiperliei.i) kuowled".: ir, iliis 1 -,■!,) ii „ r ' | h ■ ■ r ' 
necessary for him to occupy himself in learning it for only then would 
he be able to acquire [Ik- religion 'iis mli.,.- 1 ln', m ,],,. t „...„,. , • 
from the one [Muhammad ii] who had ken . n ,,!Vhirit.'j ;,) i.-my,,' ', ' ■ ■ 
[Muqaddima Ihn Khaldunyjf). 

Hence, this proves that it is impossible- that someone whom a 
majority of this Umma has accepted as a competent jurist possess oX 
a superficial knowledge of hadiths. The reliance and trust placed on 
Imam Abu Hanifa's school by the People of the Sunna throughout 
the majority of Muslim history, and the high regard with which his 
opuuons ate held concerning the acceptance or rejection of hadiths 
and their narrators, all establish his greatness in the field of Hadith. 

Conclusion 

A number of points have come to light from the above discussion. 
We have learned that it is not possible to be a jurist and not possess 
sound knowledge of the Sunna. Imam Abu Hanifa possessed deep 
insight into the knowledge of hadith, and was ranked as m itrhoritv 
in Hie held. 'Allama Dhahabi listed hint among the hadith masters 
\hiijjr K \ in his hook IhAhkimt ,d-huffaz, and many referred to him 
as the greatest scholar of his time. 

Many jurists would narrate their hadiths in the form of "reli- 
gious rulings," which meant that they had fewer "formal narrations." 

of the jurist is to process the hadiths and derive rulings from them, 
as was learned from the Imam's conversarion with the great hadith 
scholar, A'mash. It is therefore incorrect to criticize any great jurist 
on the basis of his not being aware of hadiths, especially someone „f 
imam Abu Hanifa's caliber. 
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Wc now end this chapter by mentioning some of the noteworthy 
ispects of Imam Abu Hanila's gatherings and how his school of 
111r.p1 udence was iormulated: 

were once in the company of Waki' ibn al-Jarrah when someone made 
1 remark that Abu Hanifa has erred. Waki' said, 'How can Abu Hanifa 
err when he has in his company die likes n!" Abu Yusuf, Zufar, and 
Muhammad with their power of analogy \qiyns] and inference [ijrihad]; 
the likes ofYahya ibn Zakariyya ibn Abi Za'ida, Hafs ibn CJhiyath. and 
I lihbanandMandal, sons ol''Ali with :he>r mcmori/aibn and understand- 
ing of hadiths; Qasim ibn Man with his understanding of the Arabic 
language; and Dawud ibn Nudayr al-"la i and fud.n! ibn Tyad with their 
alistinence [euhd\ and piety \mara'\. How is anyone who has such people 
as his companions and sitting partners able to make a mistake? Even if 
he was to make one, they would surely guide him to the truth"' {Tarikh 
.;!- HwjvLid 141247). 



Dawud al-Ta'i, Asad ibn 'Amr, Yusuf ibn Khalid al-Samii, Yahya ibn Abi 
/ukaiiyya ibn Alii Za'ida. win. was their scribe lor thirty years.. .. 

After quoting the above two statements, the gteat hadith scholar /.afar 
Ahmad 'Uthmani ct 



Whoever has hadith masters \huffaz\ ol"thi5 caliber as his main students, 
to whom the hadith scholars have bowed their lu-.ids in recognition of 
their memorization lofhadirhs] and extensive knowledge, then how is 
it possible for that person to have narrated only a few hadiths? (Via al- 
mnan 19:331) 

May Allah ijs remove the veils of ignorance and deceit which 
distort and obscure the trurh, and may He reveal it in its true form 
and grant us the ability to follow it, amiri. 



'Abdullah Ibn Mas'ud 
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Minuting of the Holy Qur'an and jurisprudence [//,,//. Many of his 
narrations form the hasis of numerous opinions in the Hanafi school, 
'therefore, in an atrempr ro discredit the Hanafi school, some have 
.macked this great Companion of Allah's Messenger & and hurled a 
great amount of criticism at him. 

This chapter has been included to highlight the merits and virrtrcs 
nl rhis great Companion in the words of the Messenger &. It is hoped 
[hat the words of the Messenger W will provide an effective means 
"('correcting misconceptions ;ind establishing the true stains of this 
great Companion. 



The COMPAi 
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The Companions ol Allah's Messenger are consid 
most superior and esahed people after die Messen| 
other Envoys of Allah (upon them be peace). The 
the People of the Surma [Ah! a!-snmia\ is that no one afte 
can attain their status. Their closeness to Allah's Messenger 
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fact .heir having merely seen him while they were in a sta[c ofiman 
I hithJ—devMed them to stages thai ,™„ld ho impossible for anyone 
else to reach. 

Many narrations have been reported on the elevated rank of the 
Companions, the Messenger of Allah * issued grave warning .,.,„„„ 
cnticizirjg them in any way. He said, 

Fear Allah in every marrer eon™-.,; f ■ „ 

. . - l,l '"' u 'untiiriina iii) < .(>ni|>,ii.][)jis. I)o not make 

the" 1 ' fT" """ "' iti< "' Sm! '" e - loves them loves 

form™Wh ' i| ""' W '"''' V '' ,ll, m ll;llcs themoutofhate 

me h as t b"d ' Vl"'' ^" '' '' ""''' 5 ' lL ' " iiut w ' loever troubles 

.^.jt:.. „.,,;; t^jr*^.."* '*"**'*'** 

1 masiw.ii i I Dili >;..,;.,„ ,,/ I /nill/lhl. <■,!). 

In another hadith the Messenger of Allah A said- 

Hie best of my t/mmaare the people of my era |ihc Companions] then 
lho.se who are after ihem (the Followers], ,hen .how who are after [hem 
[followers of the Fol lowers |. [hereafter, will he such people who will bear 
testimony where .heir les.imony will not he needed; they will he deceptive 
and untrustworthy; and they will make vows bu, will never fulfill them 
{MMa, tbMwbih from Sthih il-Bukbar, and Muslim, , !3 ). 
He also said- 
asked Allah about the conflicts [thai are 10 occur] between my 
companions after my departure. Allah revealed to me, "O Muhammad! 
In My stghi, your Companions are like the siars in the skies. Some are 
stronger thao others bu, each possesses a lighi. Whoever adopts any 
opinion from among the various opinio,, ihcy differ in will be considered 
guided in My sight" {Mhhka, M-Mmabib from llazm al-'Abdari, ;, 4 ). 
Furthermore, Allah » has dearly expressed his satisfaction and plea- 
sure with all the Companions in the CWan: 
"Allah is well pleased with them and rhcy pleased with Him He has pre 
pared for them Gardens under which fivers flow, to dwell therein forever 
I hat is the supreme success" (9:100). 

From the above, the elevated status of the Companions becomes very 
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id the Umnrn is warned not to criticize them in any way. In 
l.i. t the Messenger of Allah » instructed: 

II you come across those who curse my Companions, say, "May Allah's 
1 ur.w be upon you for your evil" {Mishkat al-Masabih from Sunan ab 

TbmMt 5S4)' 

I liese were the Companions, the group Allah gj- had selected for the 

lpanionship \i:ibiin\ of I lis beloved Envoy They fulfilled their 

I lises to Allah %^ and conveyed Lite teachings and practices of His 

Envoy ft to the Umma, arid Allah expressed His plea.su re with them. 
Among these great Companions was 'Abdullah ibn Mas'ud *. 

I Iadiths on the Virtues ok 'Abdullah ibn Mas'ud * 

It is tclated that 'Abdullah ibn Mas'ud was vety close to the 
Messenger He was permitted to enter his house frequently and 
was also his companion on many journeys. He benefited immensely 
Irani the Messenger ». 'Abd al-Rahman ibn Zayd relates: 

I asked Hudhayfit* to inform nteabout someone who closely resembled 
the Messenger in manner, conduct, and behavior, so thai I could learn 



Ibn Ummi 'Abd was the agnomen of 'Abdullah ibn Mas'ud *, since 
I linmi 'Abd was his mother's name. Hudhayfa 4t meant that although 
he was not aware of the lite of 'Abdullah ibn Mas'ud * at home, his 
social conduct surety resembled that of the Messenger of Allah U. 
Abu Musa -* narrates: 

My brother and I arrived from Yemen and remained [in Madinal for some 
time. We were led 10 believe ili.it 'Ahdnlhli ihn Mas'ud -'. and his mother 
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were part of the Messenger's • household due to their |frequenr] visits j 
his home and his attachment to them (Sahib al-Buihari. Mmlim). 
This shows the closeness of 'Abdullah ibn Mas'ud to the Messenger 
». Therefore, the claim that Abdullah ibn Mas'ud * was ignorant 
of the way and manner of the Messenger » is totally unfounded 
AJqaroa reports; 

When [ arrived in Syria [Sham], I performed two rah at, and then oraved 
"OAllah f i It , . | I 

and sat down with than (,„,,„ ,,,,,„' „„, ,,,„ „ n j^K,^!* 
side, i enquired as to who he was, and he replied that he was Abu'l DardJ 

companion and [it seemed as if] Y^Sa^^^^ 
where I had arrived Iron, MJ [ ,„!d him I was from Kufa. Upon this he 
remar e . Do you not have Ibn UmmJ 'Abd among you, the keeper of 
IbLtiT^ > !" 1W " llkMl ^"^ 1 ^""e in charge of his 

a ution "Jin. . mui\» you ts al.su ;ln one wlm Allah has protected from 
atan, as revealed upon the tongue of His Envoy and there is also 
among yon the keeper of the Me.se nget's *» secrets, those which nobody 
besides him has am knowledge ol " Ul-Mmiadrak) 

Later on AJqama came to be recognized as one of the greatest students 
and successors of 'Abdullah ibn Mas'ud -fr>. 

Knowledge of the Quran 

Abdullah ibn Mas'ud possessed deep insight into the meaning of the 
Qur an, its method of recitation, and the causes of revelation of its 
verses. He himself stated: 

By the One besides Whom there is no Lord, there is no chapter revealed 
in the Book of Allah, except thai [ am the most know Weenie one 
regarding where it was revealed. There is no verse from ,he Book of 
Allah that has been revealed, except that 1 am the most knowledgeable 
one regarding the circumstances of its revelation, if 1 were to learn of 
anyone possessing more knowledge ,han me of the Book of Allah who 

ITlTTL ^ " U C,md ' S i "™"* ' would mQunI i[ visil °im| 
{Sahib al-Rukhari, Mmlim). 
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l 'in, ii ibn al-Khattab * relates thai once the Messenger & said. 
Whoever gain* satisfaction from leerting the (Jur'an as though ii were 
i. slily revealed should recite ii according lo the f i liation of Ibn 

I froai .fe then says, 

t wiiii io convey ihc glad tidings of this to him and found ihai Aim Bakr 
i r had reached hint before me and had conveyed the glad tidings to him. 
I have never been able 10 ouido Abu Bakr in any good deed; he has 
always surpassed me [MwmuI Ahi Whi. Ahhuid, Bazxar). 

A.i another point 'Umar ibn al-Khattab said regarding Ibn 
M.isud, 

Asmall person bri mining svith ( t Lit- knowledge of"; jiitispindvine iMu'jtini 

,:/-/abamni). 

1 Imar ibn al-Khattab & is known for his scrupulousness in matters 
<>l religion. Therefore, his statement regarding 'Abdullah ibn Mas'ud 
are ample evidence that Ibn Mas'ud *> held a very high position 
in the science til jurisprudence. Ali -Ji narrates thai the Messenger 
ol Allah * said: 

Ifl were to appoint someone as a leader wiihoui consulting [anyone], 1 
,v,Mild appoint lliu I amiii "Abd Musledrak). 

l or ihc Messenger & to be able to place so much trust in a person 
and appoint him to manage the adairs nf'ilie Muslims surely indicates 
lint the person had to be of high criar.iact. knowledge, and insight 
into the religion. Concerning him the Messenger & also saidi 

I am pleased For my Ih.mia with whatever Ibn Ummi 'Abd * is pleased 

with (al-Mmladtak). 
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[imam], the House of Allah [fCa'ba] is the direction we face in nra 
h?iMi|,and this is the Envoy [of'A!Wii ,„ ("esrurins towards'th ' 
Messenger »)." He then concluded. "W'e are smiled with what Allah 
and His Envoy are satisfied with fo, us." 'Ihe Messenger SI remarked 
"Ibn Ufaud 'AM has spoken the tturh Ibn Ummi 'Abd has spoken the 
truth, and I am satisfied will, what Alia], is satisfied with forme, for my 
Umma, and for [hn Ummi 'Abd" (Mujam ,,1-Tabaram). 
Abdullah ibn Mas'ud * was well known for delivering brief bul very 
comprehensive^! mons. He was also known for his piety among the 

^"/VT [eV "' ed: "°" ' h0Se Wh ° Wi ™ and do rig^tous 
good deeds, .here ts ,,o sin for what they ate [in the past|, if they feat 
Allah (by keepmg away Iron, 1 II. f„, bidden tl,ings| and believe and do 
righteous good deed,, and .,, ; am f™ Aliah ,, U | | v |j, v . c , and once jn 
fear Allah and do good deeds with perfection [ih;a n \. And Allah loves 
the good-doers" (al-Quran 5:9,), the Messenger » informed me. "You 
are from among rhem" [Sahih Muslim, Sumn d- T,rmidhi). 
'Aliibn AbiTalib* narrates: 

Once the Messenger » ordered Abdullah ibn Mas'ud « to climb a tree to 
bring something In modmicki down for him. Some of the Companions 
of the Messenger ii^npl,, sigh,,, (his calves while he was climbing and 
began to laugh at their thinness ihe Messenger remarked, "What are 
you laughing at? One leg of Abdullah will be heavier in the scale [on 
the Day of judgement] than mount Uhud" (Mmnad Ahmad. Abi Ydk 
Mujam al-fabaraat). 

'Amr ibn al-'As <fc relates: 

Ihe Messenger of Allah • passed away in the state that he loved Abdullah 
ibn Mas „d and Ammar ibn Yasir A (Mujam a!-Tab* nt »). 

Other Hadiths Regarding 'Abdullah ibn Mas'ud 

Hudhayfa * narrates that the Messenger of Allah » said. 

Whatever 'Abdullah ibn Mas'ud * narrates .0 you, accept it (Sunan 
al-Tirmidhi). 
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U proves that 'Abdullah ibn Mas'ud 4fc was considered [as all 
' ompanions are) a competent and reliable narrator of hadiths. It 
it Nported that when Mu'adli ibn Jabal * was on his dearhbed he 

I Ae knowledge from four people: 'Uwaymir Abo 'l-Darda'-, Salman the 
l'i rsian; 'Abdullah ibn Mas'ud: and Abdullah ibn Salam, who was once 
a |.-w but later embraced islam (Sunan ai-Tmmdhi). 

S I.«r1y Hudhayfa Prelates: 

We asked the Messenger of Allah », "O Messenger of Allah! If only you 

Id appoint a caliph." He replied, "If I appoint a caliph over you and 

vim disobey him then you would be punished. b,u whatever Hudhayfa 
(vkiics to you. accept it, arid however 'Abdullah ibn Mas'ud teaches you 

li H reported that the Messenger ol Allah 9 also said, 



I tatfe ibn Hajar ah'Asqalani states that the mention of someone's 
name before others (as in the ease of the above narration where Ibn 
Masud 's * name is mentioned first) indicates the superiority of that 
person. Hence, the status of Ibn Mas'ud * in the knowledge of the 
i.liif'an can also he gauged iron, ihe above hadiih. It) this regard, the 

the Messenget of Allah -aid that whoever imended to recite the 
t.lur'ati as though it were freshly revealed should recite it according 
in the recitation of 'Abdullah ibn Mas'ud *fc. 

Other Statements 

I, nam Sha'bi states: 

was mote beneficial Hue ihe people] or who was a greater jurist than 
Abdullah ibn Mas'ud 
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writes" Dhahabi ' d " cribin S teams of the great Companion, 

'Abdullah ibn Mas'ud «, the learned leader [a/-;™™ al-rabbaui] Abu 
'Abd al-Rahman Abdullah ibn Ummi 'Abd al-Hudhali; Companion and 
personal servanr of the Messenger among the first to embrace Islam- 

in iJmvw".! * """ ' ', K '"""" d ' 1,11 5II,dcms "P™ their negligence 
recording tin cva,, «..rj, ,„| \Wnge. *].... |Due to extreme 
caution! he would narmre wry little [himself].,.. His students would 

"moo' V< th "l e d'"" S " > '" U ' ' mct 1,im —- Surely he was from 

' " " '""l 1 - 1 "" 111 ^ i lie hearers ol sacred knowledge, and 

the exemplars [iMMf] of guidance {Tedbkiau at-huffia m 3 -t6). 

Ihe above is some of what has been related concerning tlie excellence 
and vutucs of 'Abdullah ibn Mas'ud *. There is no doubt that every 
Companion is deserving of high praise, especially th 0S e who have beer, 
compliment by the Messenger ». As we have learned, Abdullah ibn 
Mas iid * was one of the elect Companions, renowned and praised 
tor his learning and deep insight into the religion. 

Criticizing any person dose to Allah mean, incurrine the wrarh 

AM ( m , A,„h p„ m f™ i„. ,„ , 1Wm 

the Messenger Prelates that Allah &l says "Whoever harbors enm'ty 
towards a Friend ferfg of Mine, I declare war against him" [S abih 
^-^).Tl^ I%I , facon ^ av ^^ cr ^ tobeIittle 

■he |>osH.on ol a ( .ompanion in anyway, especially one who possessed 
so many virrues. The Companions are among those whom Allah * 
has expressed His pleasure with: 

'Allah is well pleased with them and they pleased with Him- He has 
prepared for them Gardens under which river, flow, ,o dwell .herein for 

ever. That is ihe supreme success" {al-Quran 5:100). 
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Hi e True Position According to Allah fg- 

',1 1 idlars of Islamic law have paid close attention to thequcstion of 
which opinion on a particular issue in Islamic law would be the true 
accurate opinion in the sight of Allah Sfc. it is believed that the 
,. liable Imams of ijtihtal .qualified scholarly analysis to derive legal 
uilinra] and jurisprudence (Imam Abu Hanifa, Malik, Shafi'i, Ahmad, 
cic.) are all dependable and trustworthy, and that their opinions can 
he adopted by those who follow their schools of thought. It is also 
asserted that tbeir rulings concerning the various issues of Islamic 
law are correct and accurate in themselves. 

Ihe question we face is: are conflicting views between the Imams 
simultaneously correct and in agreement with what Allah has decreed 
as the truth \baq\, or is there only one view from among them that is 
ihe truth accotding to Allah? If there is only one truly correct position 
on a given issue in Islamic law, then we must admit that we do not 
know which position, according to Allah is the truth {haq\. 

The following— an excerpt from Imam Muhammad ibn al-Hasan 
al-Shaybam's work Butugb d-amani— sheds lighi on this issue and 
explains how only one ruling can be the truth \haq\ in the sight of 
Allah »: 

IbnAbiVAwam narrates horn ImamTaluwi aiuiSulayiiK.il ibn Miuayb 
that Shu'ayb al-Kasani said, "Imam Muhammad dictated to us lhat when- 
ever people are in conflict with one another regarding a particular issue 



(i.e. when one jurat among .hem judges a thing to be unlawful [bamm] 
*..d«no.h CT ,udg ts ,, ,„ he Lmlol [Aw^) -and the situation is such dw, 
'oi i jurists [joiscss the competence n. undertake .7,7/W— even then, [he 
opinion which is the truth according to Allah & is still one, whether it 
be the one judging the thing ,„ he unlawful or the one judging k to be 
bw(ui. It ,s not possible that one thing be lawful as well as unlawful at 
the same time acceding ,0 Allah *. 

It is the responsibility of the mujuhijta attempt his utmost in exercis- 
ing hlsjurisprudenlialcupabiliriLS to infer the rttiing which he deems to 
be the ttulh according ro Allah St. ITa jurist attains the trurh [i c th 
true ruling according to Allah *-], he has the 'right to act according to 
his judgement and has also fulfilled his ropunsihility On the other hand, 
1 a jurist docs no! attain the troth [the true ruling according to Allah 
*I.hch 3S s.illl„H,lk-dl,is,v.|, ( ,„si!„li [1 |..l\nde; l voting,o uncover the 
tnuhl and is therefore also rewarded 

1. U no. correct for a person ro conclude from two con flkrin. opinion 
thai both can be the iruth \b<ur aceordir.. 10 All th !■■>■■ ■°- 
Imam may judge a certain woman 10 be unlawful It 1 I f 

particular person wherris .mother Imam inn- iu [.<■!■ I I e 1 c 

10 Allah *. ' °" ' ° ll,CSt rU '"' Ei bC ** ' rU,h actordm S 

a sincere attempt ro arrive a. the cotrect ruling, both will be permitted 
to act according to ,l,eir Individual knifemans even ihoudi in re-ilirv 
o^ofthemhascertaitdycrredioln.iud.eme,,,. Ihe reason for thfe [m 
mentioned earlier] is that, according to Allah ft, there can only be one 

[Imam Muhammad then concluded:] "This is 'the opinio of Imam 
Abu Hanila and Abu \usuf and this is on, understanding of the issue" 
(Mufti Muhammad Muff iu his k'wl'kul rot). 



Part Two 



1. The Distance Between the Feet 

I. The Position of the Hands 

3. Reciting Bf.hind the /«w 

4. The Issueof^m/a/ 

s. Raising the Hands fob Ruku' 

6. Tawamuk oh ler/BASfi 

7. The ftfMI Prayer of Fajr 

8. How Many Rak'w in Win! 

9. Prayer After 'Asr 

10. Prayed During the Sermon 

II. The Rar*av> in Takawih 

11. Combining Prayehs 



I he Distance to be Kept Between the Feet 

I >NB question that is probably in the minds of many people is 



.1 Should I stand with a gap of four lingers between them as some 
ir/ople do? Questions of this nature have confused the minds of many 
K.>ple. and they would like to discover the precise MMM mcihod of 

I his chapter at rum pi - - a jiimivi ihese (jia'Minns ,md offers the reader 
i . lear view of the correct mnna posiurc. ft should be undersiood at 
l.e outset that discussions on ihis point by the scholars of Islam are 
v,y few in comparison to rhc derailed discussions found on other key 
■■ .uesol prayer. "Ihus, very limited inlormaiion is found in the many 
■imks ol jLirisju-Liik-m.-L- rq'.ardinjL I his issue, hi iaei, tin- precise views 

■ I i veil the font Imams are quite diffteuh (o determine. 

There are a number of hadiths on the issue which emphasize the 
niportanee of maintaining orderly rows during the prayer. These 
u n ations are usually aeeompanie.l by a warning from the Messenger 

■ I \llali on the consequence of noi straighienin;a ihe rows tot sake. 

.Siraighten your mm. or else All.tli will create discord between your hearts 
{Simtin Abi Dateud 1:97). 



There arc also oilier run-mien). whith to main similar admonitions. 

bin wonder from where such a method was derived The upholders 
of this view presem a hadith in which [he Companions couched [heir 
feci together (i.e. each one joined his feel with those of the person 
next to him) after receiving admonition from the Messenger of Allah 
& to straighten the rows. This hadith, though quoted as beinga proof 
in suppon et i his \ icw, docs not in any way make ilu- juin ini> el lhc 
I eel a ic.-ijih [necessary] .in as rhc suppo-ai i s ol This opinion so claim. 
'Hie following .sections of [his chapter will work to clarify this point 
by first discussing the different opinions on the issue of positioning 
the feet in prayer. Thereafter, the above hadith will be independently 
analyzed in-depth in an attempt to explain its true implications. 

To form an orderly row, wherher by joining the feet together or 
not, is undoubtedly a very important requirement for the congrega- 
tional prayer, k is also the imam's responsibility to ensure that this is 
done correctly before he initiates the prayer. Although, technically 
speaking, having the tews in per feci order can run be classified a.s an 
integtal or find of the prayer, it is definitely an important ut»>m due 
to the strict instructions that have been related about it from [he 
:r of Allah*. 



The Various Opinions 
We will begin by stating some of rhc opinions of the Hanan school 
on the issue oi feet position in prayer. In all. there seems to be (wo 
dominant opinions found in [he Hanan rex t s. The first of these calls 



i 'Allium Haskali". ,d Uan-di nmkluar. where 



The gap to be left between a person's tier, should he equal to that of four 



Distance Between the Feet 
fingers of the hand, because this [amount] is very effective in creating 
[the posture of] submission and humility [sought in prayer] [Prtftf H 



uncomfortable to stand wnh the legs spread wide apart foran extended 
period of time. This discomfort makes concentration difficult and 
often results in the loss of focus and devotion in [he prayer. 
The second method according to the Manafi school can be under- 



'rifai 



yof 



fret during theptayer. For this reason, it could be concluded rhar rhc 
■imna method of positioning (he feet in prayer is wharcver distance 
a person finds convenient and comfortable while praying {Ma'arif 
iil'sunan 21298}. 

A hadith is reported in Suimn al-Nasai which states [hat 
'Abdullah ihn Mas'ud saw a person standing in prayer with his two feet 
together [i.e. touching each other] and judged it to be against the mima. 
He advised the prison that if he had practised mumwahah would have 
been more preferable (Si,n,,„ ,\W; 1:141). 



I he Arabic word 1 



usually 11 



d on ( 



and then the other, alternating between them as one becomes tired. 
I lowever, another meaning of murawaha is to leave a slight gap 
between [he feet, and [his seems to be [he most probable meaning of 
ibis word in reference to the above narration, since the person had 
been standing with his feet [ogedtcr. If we take [his latter meaning of 
ihe term murawaha, the hadith means [hat 'Abdullah ibn Mas'ud * 
insttucted the pctson to maintain a small gap between his feet, since 
1 he iwmawas not to completely join the feet together (not to keep 

from the above, we learn of the flexibility of the Hanafi school 



F[QH AL-1MAM 



iue. It would therefore be permitted for a person to 
p between his feer equal ro or greater than the width 



a person should maintain i gap equal hj one hand span between his 

feel [Nihiiy.ii ,il ' -miibtitj 1:347 U). However, ir is recommended in /t/- 
^Hiyflr, another text on Shafi'i fiqb, that the gap should only he four 

[infers — as is one view of the Ha nans. I- ur therm ore, die great Shafi'i 

scholar Imam Nawawi concludes: 

It is undesirable [mairub] to join the feet together; it is preferable [mm- 
laliab] to keep some distance between them. {Shark at-Muladh'ihab 

In total, we have three opinions of the Shafi'i school: (1) a gap 
equivalent 10 one hand span: (2) a «u;.. ol lour lingers; anil ( 5! as much 
a gap as the person deems necessary 'Hie lirsi opinion is panicuiar 
to the Shafi'i school, whereas die finer two opinions are common to 
both the Shafi'i and Hanafi schools. 

One has probably noticed by now dial 1101 a single opinion men- 
tions that a person's feet must be joined together with the feet of 
die adjacent pcrsouis). if indeed [his was the correct and surimi way 
of standing in prayer, it would have undoubtedly been accepted as 
such. 

The Hadith on Joining the Feet 
There isa hadith in SunanAbi DrtwWwhich describes the Companions 
joining their feet with each other to form orderly rows. Abu '1-Qasim 
al- Jadali reports: 

[ heard Nu'man ihn fWiir* relate that (he Messenger » faced the people 
and instructed, "Straighten yout rows. By Allah, you should straighten 
your rows or else Allah will create disagreement between your hearts," 
Nu'man ibn Bashir then said, "I saw each person join his shoulders 



1th of 



Distance Between the Feel 

with those of the nest person and his knees and ankles with those of the 
next person" {Suaan Aii Daiuud 1:104). 

This is one of the hadhhs put forward as evidence by those who assert 
tliat each person's fecr should be joined with the next person's during 
congregational prayer. Some of rhem arc overly particular about this, 
so much so that if someone standing next to them happens to draw 
in their feet, rbese people would adjusi their legs even further just to 
maintain foor contact with their neighbor. 'Ihcy continuously criticize 
those who do not leave a wide gap between their feet, as though the 
sunna method is only what they claim. 

In vain, however, are their attempts to use the ahove hadith and 
other similar hadiihs to establish thai joining the teet in ..Wrt/is neces- 
sary [wajib\. This is true for a number of simple reasons: 
(r) The words which actually describe the joining of the leer are not 
the words ol die .Messenger ol Allah inn are rather the words of 
die narrator. Hence, this portion of the hadhh is not a direct state- 
ment from the Messenger himself | mtirfit'], but tather the narrator's 
description of the reaction of the Companions to the Messenger's 
warning. In fact, this observation added by the narrator cannot be 
lound in the majority of narrations that emphasize having orderly 
iows. Hence, it becomes quite clear that the Messenger 9> did not 
command the joining of rhc feet together, but merely commanded 
iliat the lines be straightened. In order to fulfill ibis command, the 
I 'ompanions employed this method of joining the feet and . 
(.'.) The hadith of Nu'man ibn Bashir * merely tells us about the 
Uhaviorof the ( amipanions before the prayer began. In other words, 
1 he observed behavior of the Companions was to join their ankles, 
knees, and shoulders together prior to the prayer's commencement. 
Nowhere in the hadith does it indicate ibai this posture was main- 
lined throughout the prayer. 

1 1) If, for the sake of argument, we were to accept that the joining 
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of the fect was maintained throughout tin.- praver, ;i number of'qtics- 
tions arise. One such question is whether the feci should be joined 
together in all postures of the prayer or only during the standing 
posture \qiyam\. If the answer is that it is required only during the 
standing posture, then the next questions are: "What is the evidence 
for that?" and "Why is this arrangemenr confined to the standing 
posture only and not required in any other posture?" If the answer 
is that it is necessary in all postures of prayer, [hen the question is; 
"How will people in cadi row go about joining their feet and shoul- 
ders together while in prostration or in the sitting posture?" Clearly 
it would be quite impossible to achieve this. 

Moreover, if the counter-argument is that it is only necessary to 
have the feet together while in qiyam because of its difficulty in the 
other postures of prayer, then the reply is thai ii is also very dilliinl: tor 
a row of people to ensure that this /m'liii^.tiTangcuicut is nuiniabicd 
between them during the standing posture as well. 
(4) Based on the above-mentioned hadith, if it is deemed necessary 
to join the shoulders and feet Together, then why have the knees 
been excluded from this ruling? In the above narration of Smir.n Alii 
Dnwud, the Companions joined their knees together as well. It should 
therefore follow that the joining of the knees also be treated as an 
obligatory act throughout the prayer. I lowcvcr, one must be warned 
that standing even for a short while with one's knees joined to the 
next person's knees can be quirt painful. 'Ihis ii even impossible in 
some cases, when there is a significant size difference between two 
people standing besides one another. 

(5] Another interpretation of the above luulith oilcrcd by some schol- 
ars is that the narrator Nu'man ihn Ikshironly intended to show how 
die ( Companions attempted to form extremely straight rows at the 

joined rbiir feet, shoulders, and ankles together. It is for this reason 
that the title of this chapter in S.-ihili at-Rukhiiri, "Chapter on the 
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Distance Between the Feet 
loiuingofthe Shoulders and Fccr'lbgethcr While Iwming the Rows," 
lias been classified by Hafiz Ibn Hajar as an exaggeration. He writes 
in his commentary, Path al-Bari. that 

(Imam Bukhati'sl reason for choosing this specific title is to exaggerate 
(muiaLigM the importance of straightening the rows and filling the gaps 

It is deduced from this statement char the above-mentioned narration 
is not to be taken literally. Imam Shawkani, who is constantly referred 
to by those who prefer not to follow a school of thought in Islamic 
jurisprudence, also does not take the hadith's literal interpretation. 

ITfie statement] means: place the parts of the body I shoulders, etc | in line 
with each other, su ihat ilie ibuuldiT ni'e.u Ii per-snn pet forming prayct is in 
level with the shoulder of the next person. "Ihis way everyone's shoulders, 
knees, and feet will be in a single straight line {Nay! al-awlar 3:65 U), 

111 clear words, he indicates that the actual reason for joining the 
■ boulders and other body pans, was to straighten the rows and not 
because the joining itsell was ,111 obligatory act. 

«i) Anas * has also stated in a narration of Ma'mar, which Ibn Hajar 

has recorded in his Fatb al-llari, that 

if f were to attempt this Iji.ining the shoulders and feet together] with 
anybody today, they would scutry away like restive mules (lath al-Bari 

m& 

h is apparent from Alias's * statement that even the Companions did 
not continue this practice after the death of the Messenger of Allah 
ft, If it had been a continuous action of the Messenger i» \sunna 
mini/rmina], the Companions would never have abandoned it, let 
. 1 lone speak of it in such a manner. 

I .') Once it is established thai the primary reason tor tbet Companions 
fining their feet together was to achieve perfect order in theit rows, 
It Can be easily understood that this joining of the feet is not required 
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will automatically come together in perfectly straight rows. Hence, 
there is no need ro be overly critical and go around ensuring ihai 



Other Points to be Considered 
A noteworthy point ro mention now is thai t 
that the feet be joined Together are normally 
feet even during their individual prayers. In 
they widen them beyond shoulder width. F 
joining of the feet in congregational prayer 
nor mean they must also widen their feet bey 
reason for this is that if every body stood si 
joined their feet together, the gap between 
be as wide as the shoulders. It would be qu 
them any more and still maintain shoulder 
Another reason why one should not ovi 
individual prayer is that rhe above-mention 
the Companions joining their feet while i 
this hadith cannot be used as evidence for v 
individual saint. 



idening the leet during 



Conclusion 

In the end, we can conclude, without fear of contradiction, that those 
who insist on joining the feet together have failed to comprehend 
the ttue meaning of the hadith, and, as such, do not have any strong 
evidence to support their position. It is not possible to follow the 
Qur'anand hadithsby always employing verbatim translations, which 
is the methodology of the Literalists [Zahiriyya], whose many views 
majority of scholars have oot accepted. The grave consequences of 



following this type of methodology is quite apparent. 

Indeed, it is important to come together during prayer, but this 
is normally achieved by joining the shoulders together (which has 
been ordered in the hadith-! and standing with the heels on the lines. 
It is virtually impossible not to leave any gaps at all as some people 
insist. Is it too difficult to understand that when someone attempts 
to fill in the gap between his and the next person's feet, he opens a 
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1 the marked lines so that the whole congregation is ordered 



The Position of the Hands in Prayer 



Upon entering somi- m.tsjuk, a person finds a multitude of differ- 
ent people. He oki m some standing in prayer with their hands 
clasped together beneath the navel, some with their hands folded on 
die chest, and some with their hands jusi beneath the chest. He also 
sees a few praying with their hands at their sides. 

After observing such a scene, the question that very often arises in 
die mind of these observers is: "What is the correct method of plating 
i he hands while in prayer?" or "When did [lie Messenger of Allah *,* 
place his hands?" The following discussion will seek to answer these 
questions and determine the sunna (and most preferred) method of 

'Hie first poini that needs to be clarified here is that all the posi- 
tions mentioned in the hadirhs are permissible, and the difference 
■ if opinion is only concerning which is the most preferable method 
mil of tliem. 

The second point is thai there are very few rigorously authenticated 
\whih] hadiths concerning this issue, and most of the reports which 
■Aplaiu thediffereni win of positioning die hands in filial have been 
i lassified as either cnrcinclv weak or slighilv defective. This makes 
i lie issue a bit more com phi-used diuu others. Nonetheless, it is hoped 
ill. i[ by the end of this chapter, the siimi,r,\nd more preferable method 
"I positioning the hands in salai will become evident. 



The\5uuous Opinions 

Ihe First Difference of Opinion 

"I In- hist tliflcrcnci: of opinion is concerning whether ihc bands should 
be l I.lsjh'i: together nr nor. Imam Malik's 1 1 '. i j i L - jiiipuUn opinion, as 
related by Ihn al-Qasim, is ih;n the hands shook! be left lungim; at 
i In: sides. A second view ol his, related In- llin al - \ iundh ir, is liur the 
hands should lit- brought in? aircr ami placed on [ lie body. 

Imam Abu Hanifc, Imam ShafiH. and Imam Ahmad, as well as 
i lit majority of scholars, arc of the opinion rhai tin hands should he 
clasped together and not left to harts; at the side. Ihe great Malihi 
scholar Ihn 'Abd al-Harr stales regarding this: 

'Iherc is nothing repotted from the \ lessened which contradicts this 

[ majority opinion], and this is tin- tiuanimntis view of all the Companions 

and I'oIIowcts lAir/.i.: ,ilmnuilik I:ir6). 

The Second Difference of Opinion 

Now, among those ol lire latter view, there is a diiieroncc ofopinion 

from the Shah' ^school assert that the hands should be positioned 
below the navel. Imam Shalt'i's \ iew, aoeonlinj; m ill- Wa.<i< and Kiidl/ 
al-Umm, is that they should he positioned beneath the chest. 'Ibis is 
his most popular opinion. A second, opinion ol hi.;, as mentioned in 
al-Hawi, is thai the hands should he placed directly on the chest. 

There are three opinions related from Imam Ahmad ihn Hanbal, the 
first til which is similar to I har of Imam Abtt 1 l.mila. Ihn I lubayra said 
this wa. his more popnhu opinion, hi ism Ah mail'- second opinion is 
similar to that ol Imam Mufi'i, and the liiird op mints is i hat a person 
has the choice ol either placing liis hands liencalh his navel or on his 
chest, since Loth ol these methods are derived from the Sunna. 
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'I be Position of the I hauls 



Ihe scholars state that there are no authentic iiadiths that substantiate 
Iniani Malik's opinion ot leaving the hands at the sides. Some have 
mentioned the reason for it to be profound fear, awe, and reverence 
for Almighty Allah; that once a person is standing before Him, he 
forgers to bring his hands together and diey arc left to hang at the 
ddc.v Whatever the ease maybe, there ate reports to be found of so me 
( Companions praying with their hands on their sides [see Musannaf 
ihn Abi Sbnyba 2:391]. 

On the other hand, there are numerous narrations which establish 
that the Messenger Si placed his hands on his body while standing in 
prayer and did not leave them hanging on his side. Ihese narrations 
however vary greatly as to where exactly on his body he placed his 
hands. One very popular narration 011 this issue is that of Wa'il ibn 
I Iujr4i, which is found in numerous hadith collections. 'Ihe scholars 
however have labelled this narration as be-in;; problematic \iiuiiilnrib\ 
and inconsistent. In one version of this narration, which is found in 
\ibih Ibn Khir-uiynui, Wa'il ihn i lujr says, 

I performed prayer with die Messcngct of Allah ; -. I ic plated his right 

hand upon the left one on his chest. 

Ihe version of Mrnnad al-Bazzar states "near his chest- instead of 

beneath the navel." The firsr two versions support the view of those 

below it, and the third version supports the Hanaft view. It should be 
noted, however, that all three versions contain some type of a weak- 
ness. Each version will be analyzed in the following sections along 
with other narrations to determine their status and rhe reasons for 
their weakness. 



Ihe version of Wa'il ibn Hujrs narration, transmitted by Ibn 
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Khuzayma in his Sahib, contains the words "upon his chest" and is 
probably the weakest of (hem all. There arc a number of reasons for 
this: 



[munkar al-badi<h\. Mama Dhahabi states. "He makes many errors 
\kmhir ,d-kbard\. Abu Zur'a RttO, "His narrations contain many 

(b) This narration, although found in many other books through 
various drains, does ihh conn; in the words "on (he chest" in any orher 
version. Versions of it are found in Sanaa Abi Daivud, NasaX Ibn 
Maia, and in the Masnad of Ahu Dawud al-T'ayaiisi. None of them 
however, contain the addition "on the chest." 'Allama Nimawi states 
that this is only found in the version of Mu' ammal ibn Isma'il (and 
transmitted by Ibn Khuzayma). Hence, it is a weak and unauthen 
ticated version. 

(c) Another point is thai; Mu'ammal ibn Isma'il relates this hadith 
from Sufyan al-Thawri. I lafiv ibn I lajar al- 'Asi|alani states that the 
link between Mu'ammal ibn Isma'il and Sufyan al-Thawri is weak 
{Fath al-Bari 106 U). This is another weakness of this version. 

(d) Sufyan al-Thawri himscli was of die opinion rbar rhe handsshould 
be positioned beneath die navel. So when his narration is found to 
be in contradiction with his personal opinion, this narrarion of his 
will not be accepted according to the principles of hadith srudy [tuai 
al-haditli}. 

(e) Some have stated that all the narrations of Sabih Ibn Klmzayma 
are authentic. However, this is not true. 'Allama Suyuti states in his 
Tadrib al-rawi thai Siihih Ibn KhtiZitymit contains some weak and 
munkar [rejected] reports. Furthermore, Ibn Khuzayma, like Imam 
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The Paiitian of the Hands 
Tb-midhi, routinely comments after every narration stating its level of 
authenticity. However, following this narration of Wail ibn Hujr, he 
does not make any comments whatsoever regarding its authenticity. 
This narration therefore cannot be classified as authentic just because 
it is part of his collection. It is clear that if it had been a rigorously 
authenticated hadith, he would have surely designated ir as such, 
(f) Some have said even if this hadith was accepted to be authentic, 
the placing of the hands on the chest would definitely be considered 
.111 isolated \shadh\ practice — somn liing Allah's Messenger i& did 
a few times solely to inform his Companions of its permissibility 
\b,iyiiihiii li l-jawiu]. In no way can it be proven from [his narration 
1 hat placing the hands on the chest hi nihil was a permanent practice 
ofthe Messenger 

lot Second Version 

states, "His matter is unsettled," 'AllanTDharfabi states, "Some of his 
narrations arc rejected. (Mnj»i,i' ' ,d-niwiiid 1:1 jO Hence, this version 
is also weak and must be rejected. 

' hber Narrations 

|, Another narrarion which mentions the placing of the hands on the 
1 hesr is the narration of Hulb + transmitted by Imam Ahmad: 
Ilic Messenger of Allah » would turn from his right and left side, and 
would place this NuikII upon his thcsl {Mmmid 'Ahmad). 

Allama Nimawi has established with convincing evidence that there 
is an error in rhe wording of this hadith. In place of the words a/a 
liadhibi ("upon rhe other hand"] the copyist has mistakenly written 
,dn sadrihi ["on his chest"] {Albar al-sunan 87). This narration cannot 
M.uid as evidence either. 



FTQH AL-1MAM 

4. Another similar narration found in Sunan al-Bayhaqi states: 
'A]i [in order 10) explain ihe meaning of the verse, "Therefore turn 
in prayer 10 your Lord and Sacrifice" (al-Qur'an 108:1). placed his right 
hand over ihe center of his left one and posirioned rhem on his chesi, as 
chough indicaring (hat the meaning [lafiir] af this verse was to posiiion 
the hands in this manner (.Sunan d-Bayhaqi 1:30). 

However, Allama Ibn al-Turkumani al-Mardiui, in his book al-Jaivbar 
al-rmqi, establishes that both the chain \hnad\ and text [mam] in this 
narration ;irc incdnsi.stcni. Imam liayliaiji has mniiiminl a similar 
narration from Ibn Abbas * in which there is the narrator Rawh ibn 
al-Musayyib, About him, Ibn Hibban states: 

Allama Sa'ari writes: 

Ihe correct meaning of the verse, as Ibn Kathir states, is that it is regard- 
ing the Sacrifice [Qurbam] (al-Fath al-Rabbani ):t74 U). 

Of the four narrations that have been analyzed so far, each one has 
been found ro be defective. TTiere are some other narrations similar 
to these which state that the Messenger % did not position his hands 
beneath his navel. The explanation of the Hanafis for them is that 
the Messenger 8 did, at one time or another, place his hands on his 
chest or just below it. However, he did this only to demonstrate the 
permissibility of such a posture \hayitnan li l-j,iwiiz\, whereas the 
normal and routine practice or the Messenger SS was to place his 
hands below his navel. "Ihe following narrations will establish this 
point more clearly. 

Evidence of the Hanafis 
t Wa ibn Hujr & narrates: 

1 saw Allah's Messenger « placing his right hand upon the left one below 
his navel in prayer {Mmannaf Ibn Abi Sbayba, Alliar al-Sunan 90). 
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The Position of the Hands 

This is the third version of Wa'il ibn Hujr's narration, mentioned at 
the beginning of the chapter, containing the words "be-low the navel." 
Some Hanafi scholars have stated that this version cannot be used 
as conclusive evidence for the Hanafi opinion, because the words 
"below his navel" are only to he found in some editions of Munliimlf 
!im Abi Shuylm, and nor in them all. 'Ihi.s i.s aside from [lie fact that, 
as we mentioned, it has an inconsistent text. 

However, it is quoted in Path ai-Mulhim that 'Allama Qasim 
ibn Qutlnbgah has judged this version io be of sound transmis- 
sion. Allama Muhammad Abn 'l-Tayyih al-Madani writes in his 
commentary on Situ.in ,<l- l"r,-:niAlii thai iliis narration has a strong 
chain, and Shaykh Abid Sindhi states, "Its narrators are trustworthy." 
Also, a number of sduilais have verified dial ihe addition, "below 
rhc navel," is 10 be found in many manuscripts of Mus,imntfUm Abi 
Sbayba, even if it is not found in the recently published editions [ire 
Athar al-sunan 148]. 

Therefore, despite the problematic nature ol WW i! ibn Hujr's narra- 
tion, this version of it cannot be rendered totally unacceptable, since 
rherc are many other reliable reports that strengthen it. 
z. Ali Estates: 

To place one palm ovei 1 lie oilier hcnc.nh tin- navel is from the noma acts 
of prayer (Sunan al-Beyboqi 311 U, Musimnaflbn Abi Sbayba 1:391), 

It is a known fact that whenever a Companion uttem the words, "It 
is from the Sunna," regarding any action, it means it is something 
acquired from the Messenger of Allah * himself. Hence. 'Ali * 
eouL! have only reported - his practice a.\ shuh/i a: ret oh.sei ving Allah's 
Messenger & do it. 

The problem with this narrarion is thai it contains Abel a!-Rahman 
:lin Ur;u; in i l s i I lain, who \ bun classified as weak, Ihe 1 1 ana (is 
have not fully relied on ibis narration as a basis lor their opinion, but 
since there are many other narrations which reinforce it, it could still 
siaiul a.s supplemcnrary evidence. 
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FIQH AL-1MAM 

3. Hajjaj ibn al-Hasan relates: 

EitKcr 1 hcard Abu Mijkz sayingit 01 1 enquired from him, "How should 
one position his hands [during prayer]?" He replied, "He should t . 
the inner portion ol his ,-i s ]„ |,,,„l upon the hat « of the left one ben, 
the navel" {Musmmaf Ibn Abi Sbayba 1:390). 

The transmission of this hadith is sound [hasan], as Allama Ibn al 
Turkumam al-Mardint states in his book al-Jawhar d-noqi. 
4- Ibrahim al-Nakh'ay relates: 

One should place his right hand upon .he left one beneath the navel 

while in prayer Wmannaflbn Abi Shayba 1:390). 

The transmission of this hadith is also sound [haim], 

5. Abu Hurayra-& narrates: 

Ihe placing of one hand over ihe other in prayer should he beneath the 
naicl U/-/,,irb,,r al-aatji 2:31 U). 

6. Anas •& reports that 
there are three aspects from the characteristics ofprophcthood 

to open fast early; to delay the predawn meal \su)mt\; and rn ( 

right hand over the left one beneath the navel while in i.r.nv, U-Ltu-iw 
al-naqi 2:31 U). 

Other Evidences for the Hanaei Opinion 
Die scholars have provided various other reasons as to why the ...no. 
st placed beneath the navel and why this method has been clas- 



/!„■ /V 



it Hands 




si lied .1. 



) Alt 



ough 



hadiths on this issue arc weak in one way 
the narrations presented by the Hanafis have been judged 
sound [ban ihe re 



(2) The great Hanafi jurist Ibn al-Humam states: 

Due ro the inconsistency and contradictions found between the various 
narrations, it is best to resort to analogy and reasoning. Standing before 



the lord demands a posture ss hie h csprcssci respesr and reverence. Since 
positioning die hands beneath die navel is probably ilie most respectful 
way of standing, it will be considered most .inferior. On the other hand, 
the reason for women being instructed to position their hands on their 
chests, is so that greater concealment [and modesty] can be achieved by 
this (Falh al-Qedir). 

il Allama Badr al-Din 'Ayni, the author of the gteat commentary 

in Sahib d-Bukhari, Vrndat al-Qari, writes: 
To position the hands beneath ihe navel holds e,e.n virtue. It is a posture 
which signifies great respect, it displays greater contrast to the postures 
nftlu disbelievers. 



Ihis is the same posture in whieh one stands before the rulers [of this 
world]. 



Placing the hands on the chest creates u similarity with women, hence, 
that cannot In- classified as the whim for men {;Umdat al-qitri J:l6 U). 

Conclusion 

Ii could be concluded that allium the hadidis ptesenred by the vari- 
ous schools of thought contain some form of weakness or other, rhe 
I uil i (lis p rcscn led bv die I laiialis have received less cruicisin. and tbey 
li.ive many st runner reports Hi supplement 1 he weaker ones, llictcforc, 
the hadiths presented as evidence for placing the hands on or below 
ihe chest cannot be taken ro denote the normal practice of Allah's 
Messenger Tlie I lanafis do agree, however, that the Messenget & 
sometimes plated his bauds upon his chest and below it to express 
p rmissihilitv of .neh a posture [liiiyuiiuii li l-jawa£\. 

Placing the hands beneath the navel exhibits a greater amount of 
respect and humility, and just as many postures of prayer for a male 
dilfcr from that of a female, the method ol positioning the hands 
also differs between them. 




Reciting Behind the Imam 



iiiiics.ThecoiiirovL.Tsy is noi jtiM regarding whieh is superior and more 
virtuous, hut rather ir is a debate concerning the actual permissibility 
nl reciting Sural al-huiha when praving behind the imam. For this 
reason, it holds a very important position among the various issues of 
prayer, and scholars have written lengthy discussions on the subject. 

Ihis issue differs from that of raf al-yadayn, which is only about 
determining whether or not it is more superior ro raise the bands at 
ihe time ofrukii. The issue afqim'a khdf al-inuim or "reciting behind 
i lie imam" is far more serious. It is about whethet the recitation is 
intpb [necessary] or totally forbidden. 

The following study deals with the verses and hadiths on this issue, 
.tiitl the rulings of ret iting fatiha lor the »uuU;tdi or "one following 
.111 imam'm the silent \sirri] and audible [jahri] prayers. 

The Various Opinions 

I irstly, there is no difference of opinion concerning whether or not 
i he imam or the person praying by himself \munfarUl] have ro recite 
Sural al-Fatiha. All scholars agree that it is obligatory on both of rhem 

I mm red tins; anything beyond Suras al T'.ililia, whereas the imam 
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and the munfarid have to recite at least a few short verses or a small 
chapter in the first two mk'm limits! of [Ik ftai |obligatory| prayer 
and in all mk'au of ncat-fard prayers. 

The difference is regard im: whether or not the nmqtadi should 

Imam Malik and Imam Ahmad are of the view that the follower 
is not required to recite Nurai al-F'atiha in the audible prayer, hut 
is required to do so in the silent prayers. Imam Malik has said it is 
undesirable \ m,tkruh\ for lite follower to ret i it in the audihle prayers. 
(Path al-MuUiim i;io) 

Imam Shafi'is popular view is that it is necessary for the follower 
to recite Surat al-Fatilia in both types ol" prayers- -audihle as well as 
silent. This view, although being the popular one. is not necessarily 
his final opinion. A careful study of his works reveals this opinion 
to be his former view, as lbn Qudama slates in his hoot: ,i!-Mn«lmi 
(i:6oi). The words of Imam Shafi'i, as relayed in his book td-Um>i, 
inform us that it is not necessary for the muqradi to recite Surat 
al-Fatiha in the audible prayers; however, it should he recited in the 
silent prayers. He writes: 

And we say that the follower should rote in every prayer performed 

behind an imam in which rhe ,m„m retires in a non-audible tone (Kitab 

Al-Umm is one of Imam Shafi'i s later works, as affirmed by Hafii 
lbn Kathir in his al-Bidaya ma 'l-nihaya (10:152! and Mama Suyuti 
in his Husn al-muhadham. This indicates that what is understood 
ftom al-Umm is his later opinion, which in most cases is the more 

There is another pnup of people who claim it is fan! 'obli?;a;orv| 
for the muqtadi to recite rhe Fatiha even in the audible prayers. "This 
is a very isolated and unique position, since even Dawnd al-Zahiri 
and Imam lbn Taymiya were of the view that the haiiha should not 
he recited in rhe audible prayers. 

Imam Abu Hanifa, Abu Vustif, and Muhammad are unanimous 
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in their opinion, [eluding this issue. I hey stale thai il is forbidden 
/.'.■?;;:;;; i 1 hough does inn nullilv I lie prayer 1 loi ihe in! lower 10 recite 
any portion oi the Qur'an, whether it be the Fatiha or any other verse, 
in both the silent and audihle prayers behind the imimi. Whatever has 
been related about Imam Muhammad saving that il is more preferable 
for the follower to redre in rhe silent prayers is a weak report. lbn 
al-Humam states this opinion 10 be erroneously attributed to Imam 
Muhammad. He says, 

"ihe truth is ili.i: [ni.tin Muli.immad's opinion i- the same a' ihai of ! mam 
Abu i [anifj and imam Abu Yusuf. Imam Muhammad has elearly stated 
his view to be the same as that oflmam Abu Manila and Ahu Yusuf in 
his Muwam and Kitab al-Atbar (Path al-Muihim 1:10). 

A few points are derived from the above review of opinions con- 
cerning the recital of the mutjladi: 

(1) No Imam considers the reciting of Fatiha to be ford, or necessary, 
lor him in the audible prayers. 

(/.) Some say it is necessary for him only in the silent prayers, 

< () The opinion of rhe Hanafi school is simple, and that is no recita- 

Now we will look at the various verses and hadiths on this issue, 
and determine the closeness of the Hanafi opinion to the Holy 
1 )u r an and Sunna. 
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undertaken .v.- : lit- follower, aue: that iv is obiigaioi v lor liiiti to remain 
silent and listen attentively while the imam is reciting. 

It is stared in Tanzim al-ashtat, a commentary of MiMm at- 
Masabib, that this verse issues two commands 10 the follower: the 

■:i:rlilili- prayers- and the .second, lo listen with concentration — which 
rclatesonly to the audible prayers. This means that die follower should 
maintain total silence in order to listen attentively to the re 
hhimam during the audible prayers; and be should also rema 
in die silent prayers because of the command in the above 
remain silent, even though lie is unable m bear ilie n.haiio 

Ihc above-mentioned Qur'anic verse is very general and 
passing in iis command, h stales thai one must remain sileii 
possible, also listen "when the Quran is recited," i.e. whether 
orsilently.lt does not confine it to any particular stare such as 
silent when you can hear the Qur'an being recited," or "...when the 
Qui an is being reeiled alouri " I lence. il becomes clear from this 
verse that it is necessary for the mutpadi ro remain silent ill the silent 
and audible prayers while- (he imam is reciting. 'I he miiqladi should 
also listen atlem ivelv in die audible prayers. 

Some claim that this verse was revealed concerning the Friday se 
mon [khutba] only, and nor concerning maintaining silence in prayer. 

Hafiz Ibn Tavniiv.i writes in his l-.nmva: ' 



lit was revealed] concerning the sermon. Imam Ahmad has reported a 
consensus [among the scholars] that it was revealed concerning praye 
{Majmti al-fatawa 23:169). 

Ibn Qudama writes in his book al-Mughni; 

Imam Ahmad states after a report of Abu Dawud, The people are 1 
mous thai this verse was revealed concerning the prayer" (1:601). 



Reciting Behind the Imam 

Ibn Taymiya writes: 

Imam Ahmad has reported a consensus that reciting is not necessary 
for the muqtadi when the imam is realms; audie.lv (Majmu al-Fatavm 
23:269). 

II is reported in al-Mughni that Imam Ahmad explicitly said: 

We have never heard any Muslim scholar state that if a follower observes 

lutthet states, "litis was |the practice of | the Messenger ofAllah 9, the 
Companions [ifAnfc/] , and the Followers [ Tabi'in], This is [the opinion 
of] Malik from Hijai. Ihawri from Iraq, Awza'i from Syria, and Layth 
from Egypt, Noneol diem have said that a maqtadi's prayer will be invalid 
if he does not recite while his imam is reciting" {al-Mughni 1:602). 

Koth Ibn Jarir and Ibn Abi Hatim in their commentaries [litjasi;]. 

and Imam Bayhaqi in his Kitab al-qira'a have related a hadith ftom 

die gteat exegetc Mujahid: 

litis verse was revealed concerning some Companions of the Messenger 

Ah hough this report is mursal (i.e. one in which a Follower reports 
directly from the Messenger without mentioning a Companion 

III between), it will still stand as strong evidence since it is reported 
hi Mujahid, who is known as one of the greatest exegctcs of the 
' loly Qur'an [a'lamal-nas bi 'l-tafiir]. Hence, his mursal reports arc 

Ibn Jarir al-Tabari relates another hadith ftom Yasir ibn Jabir 
c|',.inling Ibn Mas'ud 4,: 
IbnMasW-*. was performing pram when he heatd a few people reciting 
with the imam. Upon emnplciing his prayer he remarked, "Has the time 
nut come for you in understand? 1 1. is [lie time not tome for you to realize 
1 h i! when the Qur an is being recited, yon must listen to it attentively 
and remain silent just as Allah has ordered you to?" (Via alsuium 4:43, 
hifiiral-TabarHv.yiD 

leucc, all the aforementioned points and statements justify that the 
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verso, whereas the Friday prayer i Juriiii: \\ liiifi llie senium is delivered) 
only became obligatory later on in Madina. 
2. Allah 3e says, 
"So red re as much [ W] of the Qur'an as may be easy [for you]" (at- 

Quran 73:20). 

'I his verse commands that sonic portion of the Quran, regardless oi 
iis length, should be recited during the prayer, h does 1101 confine the 
obligation to Sural al-Fatiha but rather indicates that any portion of 
the Quran can be recited to meet the obligation j ,',W/f';;jw| . However, 
those who hold the view that it is obligatory to recite Sural al laitiha 
in prayer have used this verse with the hadith, "There is no prayer 
except with Surat al-Fatiha," as proof to substantiate their claim. 

They state that the article Win the above verse is an "unexplained^ 
01 mtijmal term and that the above hadith serves as its cxpla 
Hence, according to them, the Qtir'anic verse means: "So recil 
al-Fatiha from the Quran [during prayer]," 

The problem with this explanation is that the article 'Wis 

"unexplained" 01 mujmiil term, as ihey propose, but a "general" or 
term. According to the principles of jurisprudence [mul al-fiqh], 
article "Wis normally used in this contest, and the verse ; should read, 

"Recite whatever is possible for you to recite from the Qi 
means that any portion of the Quran could be recited to fulbl! die 
obligation laid down by ibis verse, since its general tone encompasses 
the whole Qur an, by confining it to Sural al-Fatiha only, it would 
abmg.uv the general nature oi the verse. 

This does not mean that the 1 lanafis have disregarded the hadith 
aliogcilnT. "Ilirouiih the hadith, they have rendered the recitation 
of Surat al-Fatiha to be wajib [ necessary |. According to Hanafi 
jurisprudence, there is a difference between majih and fare!, hard is 
an obligation that is established through decisive proof [dali! t/ai V] . 
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.intl wajib is an obligation that is established through speculative 
proof \dalilzanni\- Although it is important and necessary to fulfill 
both types of obligations, there is a difference in the ruling of one 

will rentier it deficient but not entirely invalid. A wajib act rhat is 
neglected can be compensated through the "prostrations of fotget- 
Inlncss" [sajdat ai-sahiu]; however, neglecting a fard act cannot be 
compensated in this manner. There are many other rulings concern- 
ing these two types of obligations that can be found in other works 
of jurisprudence [fie/h]. 

in prayer \sfard based on the above-mentioned verse. And based on 
the above-mentioned hadith, they conclude that the recital of Surat 
al Fatiha in prayet is wajib. In summary, the imam and the person 
praying alone have to recite Surat al-Fatiha along with some other 
verses, but the muqtadi docs not have 10 recite at all because he has 
been commanded to remain silent and because his imams recitation 
is sufficient for him (as will be further discussed under hadith 5). 
1. Allah % says. 

And say your prayer neither aloud nor in a low voice, bur follow a way 
between" (al-Qur'an 17:110). 

Ibn 'Abbas ■>» relates the circumstances of revelation for this verse: 

discreetly inviting [mulawarin] people to Islam in Makka. He woulcNead 
die Companions in prayer and would rceiie alnud. When the polythe- 
ists [mmhriiin] would hear his recitation, they would revile the Holy 
Imuran, the One Who revealed it [Allah], and the one who conveyed it 
(Muhammad »]. Thus, Allah instructed Mis Messenger 3>, "And say your 
prayer neither aloud." that the |iolyilieist hear your recitation, "nor in 
uni low a tone," but make it so that the believers can hear you (al-Ta'liq 
.li-sabih i:j66. Sahih Muslim). 



In this verse, Allah 8te commanded His Prophet % to recite loud 
enough for his Companions behind him to hear, which would only be 
possible if [hey remained silent during the prayer. I lence, this proves 
that rhc muqtadi needs to remain silent, and thai the recitation is 
responsibility of the imam only. 

The Hadiths on This Issue 
i. Abu SaTd al-Khudri * relates: 



you also proclaim it; when he recites remain silent: and when lie reach' 
"gbayr al-inagbdnhi '.i!,iyl>im w.il.i i-iinllin," 'say "amin" and Allah 
answer your prayer (Saluli Muslim 1:174). 

2. Abu Hurayra £ narrates that the Messenger of Allah & said: 
The imam has been assigned to be followed. When he pioclaims the 
lakbiryou also proclaim it: when he recite- remain silent; and when he 
says "jflmr' Aiiabu liman bamidaK say "Rabbana laka 1-hamd" (Sunan 
Abi Daurud 1:96, Sunan al-Nasa'i 46) . 

"These two hadiths give a bettet explanation ol verse t above. I hey 




command him ro recite Smat al-Fatiha with the imam, but lather 
instructed him to remain silenr. 'I hi- proves thai if reciting the Fatiha 
had been necessary lor the lollnwcr. the Messenger would never 
liave ordered L tic contrary. I he re! me. il becomes eleai rli.it die imam's 
duty is to recite mid the rol lower's dm v is 10 remain si leu 1 at id listen 

Ic is also understood from hadith ] that the only time the fol- 
lower is permitted to say .myihing is when die imam teaches "wnla 
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I fMi«."when he should say amin. 'Ihe reason why the follower says 
amin— which means "O Allah, accept— is to strengthen and endorse 
the da 'a [invocation] the imam made to Allah in the Faiiha. 

Surat al-Fatiha begins with praises to Allah then follows up 
with a du'a'to Him, in which the servant humbly asks: 

Guide us to the straight path, the path of those on whom You have 
bestowed Your grace, not [the pad.) of those who earned Your anger, nor 

If it had been necessary for every follower to recite Sural al-Fatiha, 
dicy would have been ordered to say amin at the end of their own 
red rations; which is not the case since the Messenger H ordered it 
to be said collectively upon 1 o in pi el ion of the imam's recital of the 
fatiha. 

Another important point, which is derived from hadith 2., is in 
the statement, "The imam has been assigned to be followed." Here 
die Messenger explains that the main reason for the muqtadi to 
remain silent during the prayer is so that he tan follow his imam by 
listening to his recitation. It would be very tude for the follower to 
iiegti! reciting on his own while the imam is reciting, as it is virtuallv 
impossible to lisren attentively to someone else while absorbed in 

i, Ihe next hadith furthers explain why the muqtadi has been 
• ■sculpted from reciting and how his obligation stands absolved by 

lahir 4i narrates that whoever prays behind an imam, his imam's recitation 
is sufficient for him ian-hinil-aai/i i:i<m, I'Lial ninan 4:61, Muiannaf 
Ibn Abi Shayba 1:377). 

|, The Messenger & said: 

1 Umdat al-qari 3:12, Muwatla Muhammad 96, Via al-sunan 4:61). 

■,. The follow ing hadith ol' 'Ahddlah ibn ShaddaJ explains this in 
more detail: 
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The Messenger of Allah » led .he 'As, prayer. A person began reciting 
behind him, so the nelson u™ ,„ hi m gavc [, im ., IU]d g C . After finishing 
his prayer [he person asked. "Why did you nudge me?" The other person 
replied. "Ihc Messenger of Allah «* was in front of yon. and I did not 
approve of you reciting behind him." The Messenger » heard this and 
said. ■'Whoever has an imam, the recitation of the imam is sufficient for 
him" (Muwaua Imam Muhammad ■)$, 1'la al-mnan 4:70!. 
6. Someone asked the Messenger 

O Messenger of Allah! Is there recitation in every prayer? The Messenger » 
said yes. Somebody from amongst the people asked, "[Does that mcan| it 
is necessary?" The Messenger » replied, "I consider the imam's recitation 
to be sufficient [for the muqladi]" {Majma' ai-mwa'id 2:110). 
The above hadiths have made it clear that "the imam's recitation 
is sufficient for the follower," and that the follower does not have to 
recite, behind the imam. If he were to recite, how would he fulfill die 
obligation of listening and remaining silent? Ibn T'aymiya writes in 
his Fatauia: 

The recitation of the imam is sufficient for the muqudi. The consensus 
of the Companions and the Followers proves this. The hadiths from 
which this [rule] is established arc narrated without any Companion 
being omitted from the transmission \muuiiiil.w\. .is well as some with 
the Companion being omiited from the transmission [munalaiA llic 
legal rulings ifaiatw] among the Followers were also that the [imam'i] 
recitation is sufficient. Above all, it is in total accordance with the Quran 
and Sunna (Mafinu ai-faiawaty.iji). 

7. The Messenger of Allah # even expressed disapproval at a person 
who recited behind him, as indicated in the following narration of 
Abu Hurayra Jfe: 

'Hie Messenger » turned towards [us] after completing asatoin which he 
had recited aloud and asked, "Did one of you tecite with me?" A person 
replied, "Yes, O Messenger of Allah." The Messenger & remarked, "[ 
was wondering why I felt as if the words of the Qur'an were being taken 
from my tongue." 
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Rtciting Behind the Imam 

Abu Hurayra relates that when the people heard him say this, they 
discontinued rcuting behind him during i he audible prayers iSuudu nl- 
lirmidhi 1:71, Muwatta Imam Malik 51, Sanaa al-Nasa'i 1:146, Sunan 
Abi Dawud 1:146, Sunan Ibn Maja 61, Sunan al-Bayhaqi 2:157). 
H. There is another similar narration from Tmran ibn Husayn 4i: 
Ihc Messenger >* was piTtiirming the Zulu prayer when a person behind 

completing his prayers, the Messenger » asked who it had been! The 
person identified himself, so the Messenger S» remarked, "[ thought one 
of you was taking it |the verses] from my tongue" (Sahib Muslim 1:172, 

<>. There is yec another hadith of this nature in which 'Abdullah ibn 
Mas'ud A says, 

The Companions would recite behind the Messenger ». [Once] he said 
to them, "You have caused me confusion in my recitation of the Qur'an" 
(Majma ' al-zawa'id ;:no, al-jatuhar al-naqi 1:162). 

These hadiths ate concrete evidence thai die Messenger if. was not 
loo pleased with people [ceiling behind him. It is also cleat that the 
I Companions would not have been reciting very loudly either, as that 
would constitute gross disrespect 0:1 their behalf, which is unthinkable 
legavding the ( 'onipanbns. 'I hcrcfotc. even though they were red tins 
in subdued tones, the Messenger of Allah admonished them, as it 
■.vas distuibiug his recitation. 

The same type of disturbance cat: occur if the muqladi recites Surat 
al-Fatiha or some other verses with it while praying behind the imam. 
hi either case, it is possible thai the imam maybe led to confusion. This 
proves that the command of the Qur'an, for the muqudi to remain 
silent, is indeed concerning both silent and audible prayers. 

The Companions and Followers on This Issue 
Allama "Ayni writes in his commentaty on Sahih al-Bukhari, Vmdat 
atrqaH, that it was the opinion of approximately eighty Companions 
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rhat the muqtadi should not recite behind the imam. Some t 
very stricdy implemented and enforced their opinion. A few 



enquired from Zayd ibn Thabit 4* regarding 



2. Malik reports frt 

SibdiilWh ibn 'Uir 
behind the itnsni. 



J, 'Ubaydul 



[i behind rhc imam {Sahih Muslim 1:21s). 
11 Nali' that 




he enquired from 'Abdullah ibn 'Umax, Zayd ibn Thabit, and Ji 
Abdillah ,4 [concerning this issue). They informed him that theft 
be no recitation behind the imam in any prayer (Alhar al-sum 
ridd-aamn 4:81). 

4. In the following report, 'Abdullah ibn Mas'ud 4= expi 
disapproval at reciting behind the imam. He says, 
Would thai the mouth of the person reciting behind the 
with dust (Aiharal-iumn 1:116, Via al-sunan 4:87). 



of the imam is sufficient for the n 
or aloud {Daraqumi 1:331, I'la al-sunan 4-.i1). 
7- Musa ibn 'Uqba reports that the Messenger of Allah 



Imhnh,:, 



. Abdullah ibn Zayd ibn Aslam re 
ten Companions ol 1 In Miwi-ngi-r .■.irtmj'jv jn-uhibited reciting behind 
n: Abu Bakr al-Siddiq. 'Umar al-Faruq, 'Uthman ibn Afcm, !Ali 
ibn AbiTalib. 'Aixl al-K;ihru:m ibn Awi, Sa'd ibn Abi Waqqas, Abdullah 
ibn Mas'ud, Zayd ibn Thabit, 'Abdullah ibn 'Umar, and 'Abdullah ibn 
Abbas i. {Qala'id al-ashar 2:42 U). 

13, 'Alt ibn Abi Talib* said: 

Whoever recites behind ihe imam, lii. prayer is nol valid, 
and in another narration be said: 

[..,] such a person has deviated from rhe natural path [film] (al-jawhar 

at-naqi 2:118, Musamiaf Ibn Abi Shayba 1:376!. 



I desire that a burning n]ib:f be plated in the mo urh of one who recites 
behind the imam \\hmm:,ii 'Abil .il-ilimq Mutenmtf Ibn Abi 

Shayba 2:376). 

15. A similar siatcmcm lias been related from ' Ulnar 4»: 

Won LI lh.n there In- .1 stmie in 1 In- nnHuh ofonc who ivciles beliinil I In: 

i™ m {Mmannaf'Abdal-Ranaq 3:128). 

It become? very clear from ihe above repons ihat the Hanafis are 
nor isolarcd in rhtir position, since it was the view ol many of the 
( ionipanions ,i:ul l-ollowers. 

Other Reasons for not Reciting Behind the Imam 

(1) The imam has been ordered to recite aloud to the audible prayers 

as well, he will not be able to content rate on his imams recitation. 
This in turn would mean that the imam has been ordered to recite 
aloud to a congregation whith does not need to pay attention to 
his recitation, h is quite cleat thai die Sliari'a would nor encourage 
Such a practice. 

U) As mentioned earlier, pari oi Sural alfaiiha coiisiiuucs j dun 
; invocation! lor guidance u> Allah; ami ail those who recite litis sura 
i.haprer] make the /iu'ii' lor 1 hem -elves. In the case ol t lie follower, 
his da if' is made by the imam si nee ihe imam's rcci ration is siiilieieril 
for the entire congregation. 

In a typical everyday siiuaiion. a group oi people who intend to 
submit a proposal or make a rcqucsl ro someone of aiuhoiilv. would 
iiormallv no I do so on an iiulii iilual ha -is; ra-.her. iliev would appoint 
someone to represent them. Tlie representative would ilienact in the 
interest of the group and would do so without any interference from 
other group members. Anyone who does not adhere to this arrange- 
ment would be frowned upon. 
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Reciting Behind the Imam 
The same is the situation with the imam in prayer. He beseeches 
Allah i~j on behalf of the whole congregation, while they Stand by 
in an orderly manner listening to him. Once he completes his du'a\ 
they endorse it by proclaiming amin, just as die aforementioned 
group would do so with theit signatures. Hence, the hadirhs clarify 
ibis by stating that the recitation of the imam is sufficient for all the 
members of the congregation. 

(3) If a person arrives late for the congregational prayer and finds the 

10 have acquired thai whole t;d:'a wish ihe imam, and therefore does 
not have to make up that rak'a later on. 

Everyone agrees that if the person did not say the takbir while 
standing, but went directly into the bowing posture instead, his 
rak'a is not valid since he has missed the takbir and the standing 
posture. However, no scholar has stated that his rak'a will be invalid 
because he was not able to recite the Fatiha. This not only proves 
diatSutat al-Fatihais noifardon the muqtadi, as the Opening takbir 
and standing posture are; but it also proves that his imam's recitation 
is sufficient for him. 

(4) When the imam makes a mistake in his prayer, the whole con- 
: 'jogatiori is obligated to perform the "prosi rations of forgetful ness" 
Vn'r.'J a!-sahiii\ with him; and when he recites a "verse of prostration" 
\ayatal-sajda\, the whole congregation is also obliged to petform the 
prostration ofQur'an recilal" [sajdat al-tilatva\ with him, even if the 
imam recited it silently. Likewise, a single barriet [sutra] in front of 
(he imam is sufficient for the whole congregation. In light of these 

i ommonalitics, would it he a stretch of ihe imagination to take the 
imam's recitation as being suilit.iem for the entire congregation? 
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Analyzing the Seemingly Con tradictory Hadiths 

There are a number "1" luiluli.v authentic as well as weak, whi 



hadilhs anil those previously mentioned prool HM., ,t.- the scholars 
have rem ire ili.il the j|)|)j:ciii contradictions between them and have 
brought their i nea: i in;;- u> lie in complete harmony with one :mt idler. 



Muslim). 
ind in anodic 



-Then 



This hadith hat been ila.iihcd its riyorosisly am herniated \sahih\ and 
is normally presented as evidence )or the i ecitat ion of Sural al fatiha 
being^jj^on the muqeadi. It stems to be in apparent conflict with the 
Hatiafi opinion. However the scholars have provided many explana- 
tions to remove the conflict between it and the previously quoted 
proof texts of the I lanafrs. The following arc some explanations which 
should assist in understanding the true implications of the hadith: 
(a) The imam and the muqtadi arc both obligated to recite Stirat 
al-Fatiha according to this hadith, as it seems to entail a genetal com- 
mand that also includes the muqtadi. The Hanafis do not reject this, 
but instead state that the obligation upon the follows 
Fatiha will be fnlhllcd dirotigh his ir.uim'i recitation. 1 
the Messenger i* has said that the imam's recitation is sufficient 
the muqtadi. 



Healing Behind the Imam 
(h) This hadith will lit: interpreted as concerning the imam and the 
person [Haying by himself only and will not relate to the follower, 
since he has been commanded in the I lolv Quran to remain silent 
and listen- Hence, the follower is excluded from the obligation of 
this hadith. 

(c) There are rigorously authenticated hadiths (as presented above) 

i luii totally prohibit the follower from reciting behind the imam. 

of this hadith, and it becomes clear that this hadith is actually directed 
at the imam and the person praying by himself only. 

(d) The first narration only mentions Sural al- fatiha as being neces- 
sary; whereas the second narration also includes tire word "J,a,t'id/I'i" 
which means "and more." What is difficult to understand here is that 
even though the second narration mentions both the Sural al-Fatiha 
and "some more verses" as being necessary, only reciting the Fatiha 
has been considered to be /Wand not reciting anything beyond it. 
Hence, whatever explanation is tillered for not considering the extra 
verses as being coital b obligator;,- upon the follower, will also be our 
esplanation lor not making even the fatiha obligatory upon him. The 
only difference will be that we would have considered the full hadith 
by dedaiing the same ruling for both Surat al-Fatiha and the extra 
rerses — that they are both absolved by the imam's recitation — and 
according to the other view, only one half of the hadith would have 
been considered (i.e. by making only the recital of the Fatiha neces- 
sary and not the extra verses). 

On the other hand, if the esplanation is that the it, 
n( the extra verses is sufficient for rhc follower, as is 
gested by the proponents of the other view, then that is exactly what 
i he Hanafis state about the Fatiha also. 

(e) The obligation ol Sural til- fatiha, as understood from this had it It, 
is not directed at the muqtadi but rather is directed at the imam 
and the person praying alone only. Imam Tirmidhi has narrated the 



"] his [Jabir*] is a Companion of I he Messenger * who has interpreted 
the statement of die Messenger "llu-re is no prayer for the one who 
did nor recite Surar ai-Faciha," to mean that this is the case only when 
the person is praying by himself [Via al-uman 4:7;). 

ask: Wins an explain the meaning of a liadith better than a close 

Companion of the Messenger of Allah 

1. 'Ubada ibn al-Samit * narrates: 

We were performing the Fajr prayer behind the Messenger of Allah ft. 
He began reciring but cs ptricnird dilbctilty in doing so. Upon lirisbinj', 
he said, "Perhaps you were reciting behind your /»wi«r"'We replied, "Yes, 
O Messenger of Allah." So he said, "Do not recite anything besides Surat 
al-Fatiha, for there is no prayer for the one who does not recite it," 

Imam Abu Dawud, Tirmidhi, and Nasa'i have transmitted similar 
reports to this one in their Suttans. A narration from Sunan Abi 
Dawud states: 

The Messenger of Allah :* exclaimed, "I was wondering why die words of 
the Qur an were being taken from my tongue. Do not recite any portion 
ofthcQur'an while I am reciling aloud, except Sural al - Fa ti ha" {Mis hkal 
d-Masabih 1:81 from Sunan Abi Dawud, al-Tirmidbi, at-Nasa'i). 

In another narration from Sunan al-Ttrmidhi, 'Ubada ibn al-Samit 
reports: 

The Messenger of Allah » performed the Fajr prayer hut experienced dif- 
ficulty in reciting, so upon fiiiishitiiilie remarked, "I milked you reciring 
behind yout jwianj/"We said, "Yes, by Allah." So he instructed, "Do not 



Reciting Behind the Imam 

recite anything besides the Umm al-Qur'an [Surat al-FatihaJ, for there 
is no prayer for the one who does not recite it * 

The apparent wording of the above narration in its various forms indi- 
cates that a iini/finii is obligated in recite Surat al-Iatiha. 'I he scholars 
have mentioned a number of reasons why this liadith cannot be taken 
lot its literal meaning. They have either interpreted it in light of the 
above mentioned hadirhs, or they have completely waived it due to 
its weakness. Some of these iutcrprcrations are presented below. 

(a) First, present in the chain \himd. of ibis badkh is a Mtiham mad 

al-Taymi and Hisham have called him a "flagrant liar" [kodfotbab], 
and Imam Malik lias labelled him a "flagrant liar from among the 
llagram liars" \A,ijjalu;i mill al diijujila]. Ibn Zahu, Wahb ibn Khalid. 
l.trir ibn 'Abel al-Hamid. Daraqttrni. and others also have madeyiave 

(h) Second, its transmission is full of confusion. Makhul sometimes 
1 elates the hatlith bom Mohammad ibn liabi'. .sometimes from \"afi' 
ibn Mahmud, and sometimes from others. With regards to Nafi' ibn 
Mahmud, haditb experts, such as Ibn 'Abd al-Barr, Tahawi, and Ibn 
Qudama, state that he is "unknown" [majhul]. Since there is a mul- 
titude ol tuber rigorously a 11 then lie a ted hadirhs regard ing tins issue, 
which are not defective in their transmission, there remains no need 
to employ such hadiths (like the one under discussion), especially 
when it contradicts the other rigorously authenticated ones, 
b ) Third, some hadith experts have classified this hadith as being 
dclective [ma'lul\ since its transmission has been said to have only 
reached 'Ubada ibn al-Samit 4* [mawquf\ and not the Messenger of 
Allah [marfu]. IbnTaymiya explains in more detail: 

Ibis hadith is defective \mu'allaf\, according to the hadith experts 
\muhaddithin\, for a number of reasons. Imam Ahmad and others have 



Ltcd this hadith. Ihcy 



report from the Messenger of'Allal- 
(d) Fourth, ifwe were for a moment to accept the hn.lith as rigorously 
authenticated ami unblemished, even then, statements like. "Perhaps 
you were rearm" ln-hind '. our iiiMii/. " indkalc thai ilic Messenger 
•;f had not instructed them to recite anything. He would not have 
asked sud: a question 
3. Abu Hiirayra ...... na 

that the Messenger 



of two segments: the first is the portion in which Allah'! 
himself emphasizes the importance ofSurat al-Fatiha {hence, marfu); 
and the second is a statement of Abu Hurayra (hence, mnivqnf) 
and not of Allah's Messenger & It is from the second segment that 
some attempt 10 attribute the obligation ol reciting Sural al-l-'aiih. 
to the muqtadi, by taking it to mean, "recite it yourself," and 
"recite it in your mind." 



Rsiithig Behind the Imam 
Since the first segment of this narration is quite similar to the first 
hadith analyzed b this section, the explanations mentioned there will 
also be incited here. 'I he conclusion is: "The recitation of the imam is 
sufficient for the follower," and hence, the follower will automatically 
have his obligation of reciting Sural al-Fatiha fulfilled by his imam. 

The second segment of the hadith is explained as follows: 
{a) It is a mawquf narration, which in this case is a statement of Abu 
1 lurayra ..Si:, not related directly from the Messenger Since the 



.1 (if taken 



uslyj 



iiths 
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(b) As mentioned earlier, the Hanafis have taken the words, "iqm'ha 
/;' nafiik," in the narration to mean: "recite it in your mind and pon- 
der over it, and do not utter it with your tongue." No doubt, if the 
muqtadi concentrates on his imams recitation, he would be fulfilling 
this requirement. 'I he I lanafis have not interpreted these words to 
mean chat the miu/i.;v/i is obliqued to recite Surat al-Fatiha. 

(cl Thewoids, li/r,i'h,i /i ' intfiik. "could also he translated as, "Recite it 
when you are performing prayer individually.'' ' I he following h.ulith. 
which the Messenger » narrated directly from Allah & [hadith 
i/iidii], contains a similar expression and supports this translation. 
Allah ip says, 

If the servant remembers Me while he is alone [fi nafiihi], 1 remember 
him similarly \ji uajsi\\ and i) he remembers Me in a gathering, then 1 
remember him in 3 i;ai hering more superior to his. 

I he opposite of being in a gathering with a group oi" people is being 
ilone. Hence, the meaning ol Abu Hurayra's staremem will be, "Recite 

I mac al-Fatiha when you are performing prayer alone," i.e. when not 

II congregation. 



Conclusion 



After reaching the end of this 
that there is overwhelming cv 

aajlliivd !i 



Can unite easily conclude 

g evidence in favor of rhe Hanafi opinion on 
I recite behind the imam. Trie understanding 
of die Holy Qut'an and the many hadiths 



is that the muqtadi has two obligations to fulfill: i 
silent, and the other to listen carefully. According to the hadiths, the 
iiii/iw'i reeiiation is considered Mill icicni U>r [he lollowcr. 'ihe reci- 
ration undertaken by the imam is considered by the hadiths to be 
totally sutfit icnr for tin: mmjU/li. Since the Quran actually prohibits 
thai any word he mured while die recital ion of rlie Qitr'an is raking 



;sho 



when he is unable to hear his /HMw/vreeiration. It has been expl; 
that verse i above contains two commands: one of them being the 
observance ofsilencc, which relates ro rhe silent prayers, and rhe other 
of listening attentively, which relates to the audible prayers. 



The Hanafis hav 



hadiths- Hence, it con 
ihe closest to the Qui' 



allofth< 

icompasses all the various aspecrs of the 
: concluded that their opinion is probably 
nd Sunna. 
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Ihe Issue of Amin — Explained 



Niirat al-Hatiba holds great virtue and is a mm of ihe Messenger of 
Allah ». The Messenger of Allah &. states in one hadirh: 

When the imam says "ghayr al-maghdubi alayhim uw&i t-dallin'' say .111:111. 
Ixouik the impels say And wlioevej wiiii'ii coincides iv i 1 1 1 I he iim/11 

of rhe angels, all his past sins are forgiven (Sahih at Hukhari i:ioS). 

llicreisnoconirovcr.sy whatsoever regarding the virtue of saying mn'm 
at the completion ol Sur.u al- hnih;i. All scholars are unanimous that ir 
IflimmtO say amin at that time. The difference of opinion, however, 
i.s regarding whether it should he uttered andiblv or silenrly. 

IciS established thai the Messenger ■■; s;iid <tmin audibly as well as 
-ilenrly during his lifetime; therefore, it should not be made an issue 
of great debate. At times, it is taken so seriously that some of those 
who choose to say it aloud criticize the practice of those who say it 
.silently by labelling them iyioranr and even deviam; and some from 
1 he latter group criticize the practice of the former group as well. 

It must be realised (hat the iliNerence of opinion is only concerning 
which meihod is superior, i.e. is ir more virtuous to say amin aloud or 
silently: Ibn al-Qayyini. explaining the nature of this issue, writes: 
Ihis issue is from among the valid diifcrcnccs of opinion in which no 
criticism should he directed .11 thuse v.lm do ii [i.e. say amin aloud] nor 
at those who do not [i.e. who say ir silently]. This issue is similar to 
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that of raising or no; raising the hands [raf al-yadayn\ in prayer {Zad 
al-ma'ad 1:70). 

Uius, the following discussion will constitute a combine 



procedure. As mentioned earlier, ir is clearly established that the 
Messenger St. did say amin aloud as well as silently. IheHanafis and 
many others accepr this. 

However, die question isi for how long did the Messenger & say 
amin aloud: - Since there seems 10 he no evidence ro establish that amin 
was said aloud on a permanent basis, it is necessary to take a closer 
look at the various evidences on this issue chat have been utilized, by 
the different schools offiqh. 

The Various Opinions 



.iiiiii, alter [he Fat ilia; alter which he would -av it silenih 1 lust like all 
other invocations antl supplications of prayer. ( hhers stare ihxwmin 
shonk! be said aloud in all the audible prayers (i.e. l air, Maghrib, and 
'Isba) and silently in die silent prayers (i.e. Zuhr and 'Asr). 

The following points detail how 1 the iiti/1111 and the follower 
\muqtadt\ should say amin: 

(a) All scholars agree ihat the imam should say amin silently during 
the silent prayers. As for the audible prayers, Imam Malik and Imam 
Abu Hanifa ate of the opinion that amin should be said silently in 
them, and another gtoup of scholars says ir should be said audibly. 

(b) Imam Malik (according to at-Ai:i/ian-ii;:aa; al hnlini) and Imam 
Abu I lanila are of the opinion thai the follower should always say 
amin silently in both the audible and silent prayers. This is also 01 
opinion of Imam Shafi'i. Another group i. of [he opinion thai the 



The Issue 0} Amin 

followers should say amin audibly during the audible prayers and 
silently during the silent prayers. 

As mentioned earlier, the- dillerenee ofopinion is only concerning 
which of the two is more virtuous. Technically speaking, saying amin 
aloud or silently is regarded by all the scholars as being a sunna act of 
the prayer and not a [aril, or integral part of it. 

The Quran on This Issue 
According to the most accurate definition, amin is a verbal noun 
meaning "accept [our] prayer." Hence, ir is a dud [invocation]. This 
is clearly indicated in Sura Yunus, where, after mentioning the dud 
of Musa *3, Allah ft says, 

"Accepted is your prayer (O Musa and Harun)!" (al-Qut'an 10:89) 
Allah Je- uses the dual tense in this verse and says "da 'ivamknma'' 
meaning "[he prayer ol you both." Since only Musa is mentioned 
to have made the dud-dtid not Harun the use of this dual tense 
has been explained as implying [hai Musa >*if was making the dtt'd 
while Harun s&B was endorsing it with amin. Since amin is a dud. 
Allah referred ru [hem hoih as invokint; I Mm and said I le had accepted 
ihck'aiofborh. 

In the "Chapter on the Imam Proclaiming Amin Aloud" [Babu 
l,i!n- a!-imam hi l-idmin\, Imam ISukhari quotes ihe words of'Ata ibn 
Abi Rabah, "Amin is & dud" {Sahib al-Buiharii-.ioz). Hafizlbn Hajar 
lurthcr clarifies this in bis commentary, where he States: 

The one saying ami-,: is considered .1 da'i |i>r "im-ocaut"] as mentioned in 
the words of Allah, "Accepted i. your prayer (O Musa and Harun)!" Musa 
■ai! was making the dudmd Harun *U was saying amin, as related by 
Ibn Mardawayh through the narration of Anas -ft. tfarh ai-Ban). 

Ihus, once it is established that amin is a form of dud, we must 
observe the etiquette which Allah ft has taught us: 
"Invoke your Lord with humility and in secret, f It likes not the aggres- 
sors" {al-Qur'an 7:55). 



Allah )j± commands that prayers and duitt be made to Him with 
humility, sincerity, and in .silence ' khujy,i\. Many examples arc pro- 
vided in the Qur'an of how the various btivoys [niitiiyri'l of Allah 
(upon -lii' in Ik peace) Id iir, -(ike 1 Mm. Allaii -ay., speaking or 
[he calmness of /.akarivva ■■■ .-. when in- bcsvceind his I unl; 

■When he called out his Lord (Allah)— a call in secret" {al-Qur'in 13:3). 
I lit' description ill' die du'm of oilier Kilvoys is also men tinned by 
A]hth &: 



just like other duos. The various Envoys of Allah preferred to make 
dieir invocations .silently when they would beseech die All I leafing 
[al-Sami"] and the Nigli [al-Qarib\. 

In many hadiths, the Messenger 9i advised the Companions ro 
invoke Allah $i silently. He informed them that Allah is the Nigh and 
All 1 leaving, and dial [here was no need for ihem ro invoke Him too 
loudly. Therefore, since urn in is also a du'a', it would he more prefer- 
able to utter it silently just as other invocations and prayers. 

The Hadiths on This Issue 
It may have been misconceived from the above analysis that the 

o: [he I lanali opinion being in iol.il .ieconlanc.i with die Snnna. 



The Issue of Am in 

1. In a narrarion of Samura ibn Jundub and 'Imran ibn Husayn *, 

ir is mentioned that 

they had a conversation, [during which] Samura 4, related two occa- 
sion! when the Messenger would observe a short silence [sakra] [in 
prayer]— one following the initial takbir and the second when complet- 
ing wain 'l-dillli>l. 'Imran ibn I lllsayi) .... eouU not acknowledge [bis. so 
they wrote to Ubay ibn Ka'b 4.. His reply stated that Samura 4, has 
remembered [correctly] (Sunan Abi Dawud 1:110). 

'A I la ma Xinsawi. commenting on this nana tion, states: 

Hie first silence was observed in order to recite the thana silently, and 
the second to say the amin silently It is possible tha. 'Imran ibn Husayn 
initially refuted Samura in regards to rhe second silence, because it 
was so brief and he did not diink it worthy of mention; and therefore 
acknowledged [lie first silence because it was longer. It is .juite clear that 
the amin was recited during the second silence, because there was no 
othet reason to discontinue the recitation for a brief moment at that 
insrance (Alhar al-sunan 381). 

J. Abu Hurayra * narrates that the Messenger of Allah *S said: 
When the imam rcciies \hayr al-maghdubi ahiyhim wain 'l-Aiiiihi',' say 
amin. because the angels say ir and so does the imam {Simon ai-Nasa'i 
1:147). 

I his hadidi [stoves that the imam should say ,1111111 silently. 'I he reason 
lor this is that the Messenger of Allah ordered die Companions to 
say iiniiu and informed them ihat [he angels and [he imam also say 
it. If it had been mote preferable for the imam ro say it aloud, the 

1. Shu'ba reports from 'Alqama ibn Wa'il, who narrates from his 

father, WU, that 

he [Wa'il] performed prayer with the Messenger S*. When the Messenger 



m .:■■;/■«■;•/.'; ;■/..-«.' u.wii 'l-mr.'!;:/." hi- said and 
tied {Musnad Ahmad. Darsifutni. al-Mmtadrak U. 



This 



whose narration is above, relates thai rhe Messenger of Allah S .said 
rfWfw silently; whereas Sulyan rubles from VVa'il iliat die Messenger 
tg. prolonged his voice [madd/i biha saunalm] while saying amin. 

Sufyans report lias been used as evidence by those who claim that 
amin was said aloud by the Messenger ft, They have criticized Shuba's 
report in a number of ways and, in doing so, have attempted to show 
Sufyans report as being the superior narration. On the other hand, 
the Hanafis have taken Sufvan's report to mean that the initial "alif" 
of amin was prolonged and not that the volume of the Messenger's * 
voice was tai.sed. The Hanali scholars have answered all the criticism 



pronounced silently by the imam. 

There are in fact some narrations which contain the words, "When 
the imam say.s amin, you say it;" however, this is interpreted as, "When 
the time comes for the imam to say amin, you say it." It is not taken 
literally since the normal practice of the Messenger i» was to say 
amin silently. 



1h< Issue of Amin 



The Companions and Followers on This Issue 
t. Abu Wa'ii narrates char 'All and 'Abdullah ibn Mas'ud & did nor 
recite bismi'llah, a'udhu bi'ilah, or amin aloud [during the prayer] 

(Majma ' al-zawa'id 1:108). 

1. Abu Wa'il nan-arcs that TJmarand 'Ali i would 1101 recite biiuii "Hah 
ax amin aloud (I'ld d-sunan 2:215). 

3, Imam 'Ahd al-li.a'/v.;u| in his Muuumaf-AnA Imam Muhammad in 
his Ki.'.-iO id-Aih/ii- have related that the proruinciii hi I lower \tiibi': 
Ibrahim al-Nakh'ay said: 

There arc five things the imam should say silently: mbhanaka ilahumma 
[thana], ta'aiuwudb, bismi'llah, amin. and Allahumma tabbana biba 1- 
hamd (MusamiafAbd al-Razzaq 1:87). 

Other Rjmsons for Saying AwjvSilently 
(i) We know it is necessary [wajib] to recite the Quran aloud in the 
audible prayers. By saying amin aloud, someone could be misled into 
assuming ihai il is pari ol ihc Qur'aii al'nU'. wiih I he I a', ilia; whereas 
all scholars agree that amin is not part of the Quran. 
(1) Some scholars consider bismi'llah to be a verse of Surat al-Fadha 
yet do not recite it aloud during the prayer. This proves that invo- 
cations, like amin— which no scholar considers to be part of the 



Analyzing thk Si:i ; .mt\<;i.y ( ioN 'nt a t > f cto ry Hadiths 
1. Wa'il ibn Hujr.& says, 

The Messenger St rcciicd "ghayri 'l-maghdubi alayhim mala 'l-dallin 'and 
followed ir wirh mm::, prolong nr. his «ike while saying ir [madda biba 
sawtahu] {Suimi: at- i'irmhibi i:s7, Ahi Dawud i:i 42). 

I his is Sufyau's report from Wa'il ibn Hujr, which was previously 
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discussed. It was stated above that the Hatiaus prefer Shu'ki's report 
over Sufyan's in this issue. 

'Hie word "madda" used in this narration literally means "he 
stretched." 1 lence, the hadith means that the Messenger ''t- stretched 
the initial alij 'of the anw'n and prolonged it, not diat he said ir aloud. 
Shu'ba's version oi Wa'il ihn I bib's . renoi I (haditli ; above), which 
support this interpretation, dearly mentions that [lie Messenger '-i 
subdued his voice while saying amin. 
2. Abu Hurayra-ife says, 

When the Messenger • recited u/ala tdallin. he said amin after it, which 
could be heard in ihc first row (Sunan Abi Dawud). 

Ihe version o( Siinnii Ibn .<!■/,//,; contains the additional phrase, "The 
nmsjiil echoed with the sound" {Siatini U»i Mnja i:6l). 

The answer to this hadith is that u is weak and cannot be accepted 
as evidence, as one of its narrators, Bishr ibn Rafi', has been strongly 
critici/cd by a number of hadith experts. Imam Bukhari stares, "He 
is not consistent in his narrations;" Imam Ahmad calls him weak; 
Imam Nasa'i states, "He is nor strong;" and Ibn Hifaban stares, "He 
relates spurious narrations." (Mizdti al-i'tidalll) 

The second point ro consider here is char if the sound of the amin 
only reached the first tow (as the main portion of the narration 
mentions), then how did the whole masjid echo with it (as is added 
in Ibn Maja's version)? Had amin echoed throughout the masjid, 
everyone would have heard it. It is not clear how one version states 
it was heard from the first row only, while the other states it was so 
loud that the whole masjid echoed with its sound. Thus, this hadith 
is self-con t tad ictory and, as a result, cannot be accepted as evidence 
in proving that amin was said aloud permanently. 

A General Expianation and Conclusion 
There are other apparently contradicting narrations which state that 
amin was said aloud during the prayer. However, many of these have 
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been judged to be extremely weak and inadmissible as evidence. These 
narrations have not been discussed here but can be found in latgcr 
works such as Athar al-sunan and Via' al-sunan. 

A general answer for all such narrations is that even the Hanafis 
accept that the Messenger of Allah St said amin aloud; however, they 
say it was only said aloud for a .short period of time and that there is 
no evidence to establish it was said aloud on a permanent basis. The 
few limes the Messenger & said amin audibly was to emphasize irs 
importance to bis Companions. 'L'mar .i did the same with thmia. 
He recited it aloud for a few days to teach the Companions, after 
which he continued to recite it silently. This is further confirmed by 
a report from Wa'il ibn Hujr *, transmitted by Hafiz. Abu Bishr al- 



I do <x>i think the Messenger » said it [amin] aloud except to teach its 
{Athat al-sunan 93, Path ai-Muli/im 1:50-52, Via' al-sunan 1:186). 




there is no harm in that 'Umar * recited lhana aloud to teach the fol- 
lowers, and Ibn 'Abba. ,;. recited Sutat al-Tiuiha during the funeral prayer 
ro reach them it was mo™. Likewise, the issue of the imam saying amin 
aloud is from the same category (Zadal-ma'ad 1:70). 

ibli jarir al-Tabari states: 

Bodi types of reports |i.e. those which state the amin was said aloud and 
those which state that it was said silently] have been transmitted from the 
Messenger S». and both are reliable \sahih\ (Path al-Mulbim 2:50). 

Hence, both types of reports are authentic, but refer to different 
occasions. The narrations that mention that the Messenger 3 said 
.nail! silemlv, refer to the normal practice ol the Messenger and 
1 he others relet to the few in stances when lie said imiiii dh nul to teaeli 
the Companions. 

Had it been the permanent practice of the Messenger ^ and the 
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Companions to say amin aloud, ic would surely have been narrated 
from mote than just a few Companions, There ate five prayers in a 
day. 11 amin were said aloud in three of them, it would certainly have 

aloud during ihe prayer. Even Wa'il himself, who was a resident of 
Yemen, visited the illuminated city of Madina jusr a few times, so it 
is possible that the Messenger 's said amin aloud in his presence in 
ordet to teach him. Wa'il also mentions something to this effect, as 
transmitted by Hafiz al-Dulabi: 

I do not think the Messenger \i said it {,imin\ aloud except to reach us 
(Dane Tirmidhi 

This is not the only teport from Wa'il in this regard, Another narta- 

tion of his, mentioned in Sunan al-Nasdi, states: 

When (he Messenger » recited ghayrr al-maghdubi aisyhim wain VM- 
lin,- he said amin. 1 heard him [say it] since [ was behind him (Sunan 
al-Nasai 1:147 U). 

This indicates that he only heard the Messenger & say it because he 
was behind him, and not because it was pronounced loudly. 

Hence, even the narrations ol Wa'il. which are considered as strong 
evidence for those who say amin aloud, are surrounded by confusion. 
On the other hand, the evidence of the Harrafi school is from great 
Companions like 'Abdullah ibn Mas'rid, 'Umar, and 'Ali A, who have 
plainly repotted that one must say amin silently. 

Therefore, since it is established that amin was said silently by the 
Messenger of Allah s& for the most part of his life, and that many of 
the Companions and others gave prioritv to rhis method, it is the 
preferred way. 
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Raising the Hands for Ruku 




1 he hands anywhere in the pravcr a I lei the opi nint; iakiiir, is not as 
serious a difference of opinion as has been made out to be. Whether 
"tic should raise his hands ot not, before and after the bowing [ruku], 
is merely a eliflcicncc in ascertaining the better of two ways. Sometimes 



she former group ill a similar way. 

ir must be remembered that just a.s not raising the hands at any 
instance beyond ihe opening ntUiir \!ai/i':naA is derived from [he 
hadiths, so is the practice of raising 1 hem when bowing. Hence, both 
methods are permissible according 10 most scholars, Ihe only Jiiier- 
,-nee is (has according to -01 ne scholars, no I laising the hands is more 
\ in; tons ihan raising ihe in, whereas the others assert the contrary view. 
In the icnniiiologi ol she iurisix \j!:ii,-Jii?"\. this issue is ivkncd so as 
the issue of mf /il-yiir';r;ii or "raising ol the hands." 

"Ihe following sections discuss the hadiths and evidences pertain- 
ing to this issue. They also seek ro demonstrate the strength of the 
I lanafi position in this issue. 
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Lei us first take a look at the different opinions regarding the raising 
of the hands at various points in the prater: 

(t) Raising the hands while saying the opening takbir—zW scholars 
are unanimous that the hands should be raised at [his point. 

instances. Another group, which includes Imam Malik and Imam 
Abu HmilVk of the opinion that it is surma and mote preferable 

(3) Raising the hands ai any other point in the prayer, for instance, 
when moving into prostration [sajda] or returning to the third 
standing [qiyam]-— there is no difference of opinion regarding these 
instances. All the scholars of the Ml al-Sunna are unanimous that 
it is no longer sunns to raise the hands at these instances, since the 
practice was abrogated. 

It should be remembered, however, that since this is not a debate 
about something being obligatory \fard\ or unlawful \imram\. the 
scholars state that it is permissible for a person following the opin- 
ion of group one not to raise his hands, just as ir is permissible for 
a Hanafi or Maliki to raise them. However, it is preferable to follow 
the preferred practice of one's own school of fiqh. since that entails 
greater reward. 

Some History Regarding the Issue 

The whole debate concerning the "raising of the hands" revolves 
around two points. 'Ihe first is regarding the differences found in 
the hadiths pertaining to this issue, and the second is regarding the 
differences found in the practice of the people of the three grear cities 
of Islam during the first century a.m.— Makka, Madina, and Kufa. 

08 



Imam Malik based his opinion on the conduct [m 'ami/ft of the peo- 
ple of Madina, who did not observe the practice of raising the hands. 

anywhere after the opening takbir. It states in al-Mudawwana: 

any Mkbir of the pr.uct. neither of. my descending ot ascending morion, 
except at the beginning of prayer." Ibn al-Qasim states, "Raising the 
hands |at any oilier point] was eniisidcrtd a weak practice according to 
Imam Malik" {al-Mudawwmt at-htbn 1:71). 
Ibis is Imam Malik silting in the capital of Islam of the time, die city 
of Madina, where the Messenger of Allah ,!> and the rightly guided 
('aliphs [Khulnja r<ir.hit!iiu\ had resided, stating that raf al-yadayn 

The opinions ol Inum Shali'i. on [lie oilier hand, were usually 
based on [he fiqh ol Makka. Hence, he prelerred [he raising of [he 
hands, as it was ihe practice ol moss ol the in hah i rants of Makka in 
accordance with the teachings of Abdullah ibn al-Zubayr 4,. 

Other than these ran cities, ihe most significant center of Islamic 
learning was Kufa. 'Umar * had sent 'Abdullah ibn Mas'ud to 

Companions who had previously taken up residence there. 'Ali* had 

he also took up resilience. 1 Icnce. the people ol Kufa, based on the 
leachings of ibn Mas'ud and 'All did not practice the raising of 
ihe hands. Ihe great hadith mastet 'Allama 'Iraqi reports in his book 
Shark al-Taqrib thai Mulum nut! ibn i\'asi a! - Marwa/.i said regarding 
iht inhabitants of Kufa: 

We are not aware of any city, in which all in nih.ihii.ims had completely 
abandoned the practice of raising tin- hinds ,11 .ill instances of ascending 
or descending in prayer, beside, lite people of Kufa. None from among 
them would raise then hands eseepi at the initial Mkbir Utbaj al-sadal 
d-muiMqin hi ;harh Ihya ulum sl-din 3:54). 
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Hence, only one city from anions; the (luce great centers of Islam 
gave preference to raising the hands. The practice in rhe other cities 
was the contrary. This is very Strang evidence in favor of the Hanafi 
opinion, because many of the people of Kufa must have travelled 
to Makka but still chose nor to adopt the practice of the people of 
Makka in raising ihe hands. 

Imam firm id hi, in Wis Sutton, composed rwo chapters concerning 
this issue: one containing the hadiths of raising the hands, and the 
other containing the hadiths of not raising them. At the end of rhe 
first chapter, he remarks concerning the raising of the hands, "This is 
rhe opinion of a few \ba'd\ Companions." At the end of the second 
chapter, on nor raising rhe hands, he remarks, "This is the opinion of 
more than one Companion." The expression used— $ayru wohidin, 
"more than one" — indicates a greater number rhan the term ba'dfew," 
These remarks of Imam Tirmidhi indicate that the practice of nor 
raising [he hands was a very widespread one. 

The Difference! Found in the Narrations 
The hadiths regarding mf ul-yndiiyn sire of three types: 
W There are those which clearly mention that the Messenger o 
if- raised his hands at the time of rttku. 

<i) There ate those which mention that Messenger oil 



whose opinion is of raising the hands; whereas the seco 
of hadiths stand as evidence for [hose whose opinion is 
the hands. Although the hadiths of the first category s 
number those of the second, this does nor mean anything, because 



Raising the Hands for Ruku 

she hadiths or die ihird category could also he used in conjunction 
with the second as evidence for not raising rhe hands. The reason 
lor this is that nor mentioning something only evidences char it was 
not a popular pracrke. It is also very difficult to accept that while 
demonstrating die prayer of the Messenger '*<?., a narrator could have 
lailed to mention something as significant as raising rhe hands, had it 
been an important aspect off he prayer. ( fence, along with the hadiths 
of the third category, which are supplementary evidence for those of 
the second category, the hadiths in support of not raising the hands 
would actually outnumber those in support of it. 
To elaborate further, it must be understood that the Messenger's 



i. For i 



and hurt himself the report would star,:. "He fell down," since his 
falling down became an existent action (something that actually took 
place). On the other hand, if this same person arrived home without 
any accident, nobody would remark, "He did not fell," since this is 
a nonexistent action. It is just another one of several hundred other 
such incidents that did not occur. 

Ihe case of these hadiths is similar ln.ciii.se. since the Messenger of 
Allah r$ did not raise his hands at all, the narrarors did not report it. 
li it had hcen a regular practice of' the Messenger ii rlut lie failed to 
do sometimes, the narrator would cer tainly have mentioned it. 

This can be likened to the example of a person who has a fixed time 
for eating. If, for some reason, he railed to cat at that time, someone 
could remark that he did not eat, since eating at that time should have 
hcen an existent action for him hut did not occur. Nobody would 
is not earing at any other time, since eating at other 
lya nonexistent action ior this person, andni 



Now, the hadiths of ihe third can-gory do not mention anything 
about the raising of the hands beitig a habitual action of Allah's 



Messenger As ;i result, these hadirhs can also lie used as evidence, 
along iv i ill I num.' ol I lie second category, tor : he I lanali point of view, 
'lliis would significantly increase die number of hadiths in favor of 
die Hanafi opinion, causing diem ra oumumber the hadiths of ih 
first category. 

Another Complication 
Another complicating aspect ol diis issue is illai there arc other hadiibs 
which inform of rhc Messenger % raisin;; his hands at various other 
instances wirhin the prayer. More s pee i lica 1 1 v, there are seven instances 
in the salai where the Messenger £» is reported to have raised his 
hands at one rime or another: {:) at the initial takbir; (z) before and 
after bowing \ritku"\; ft) before descending iiuo prostration [s.-ij/ln); 
(4) between the two prostrations [stijiifi]; (?) when beginning rhe 
second rak'a; (6) when beginning the third rak'a; (7) in fact, some 
narrations mention that he raised his hands at lire change of every 
new posture in the prayer. 

The opinion of group one is that one should raise his hands at the 
first and second instances mentioned above, while the opinion of 
Imam Abu Hanifa and Imam Malik is thar one should raise his hands 
at the first instance only. The question that arises here is: "Why has 
group one adopred ihe first two instances only and not the others?" 
Whatever their reason is [or adopting only iwo instances and abandon- 
ing the rest will be the reason for imam Abu Hanifa and Imam Malik 
adopting the first instance only and abandoning the others. 

Undoubtedly, all of the Imams have their reasons for not classify- 
ing die raising of the hands as being situna in all seven instances, in 
spite of 1 III - hadiths which mention that rhe Messenger :i frequently 
raised his hands during „ dd!. IV the etui o! this chapter, it should 
become clear why such a practice was discarded, and why the raising 
of the hands was restricted to the opening takbir only. 
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The Hadiths on Raising the Hands 

Croup one normally presents the narrations of Ibn 'Umar jjt, and 
Malik ibn al-Huwayrith & as their primary sources of evidence, since 
both of these Companions have repotted the raising of the hands 
at the time of bowing. However, both of these Companions have 
also reported rhe raising oi the hands regarding all seven instances 
mentioned above, Croup one has only accepted those narrations of 
the two Companions which mention that the Messenger of Allah 
1 jised liis hands at the open in;; :nkbn- and when 'lowing, and have 
disregarded the other narrations. 

The Hanafi scholar. Jul .10: base their op: niou on drese narrations 
but on those reports whose narrators are eonsisrent. Their primary 
source are the narrations of'Abdullah ibn Mas' ud who states that 
the hands were raised at the initial takbir only, and not repeated at 
any other time in the prayer. All reporrs from him explain the same 



Weakness of'Abdullah ibn Vmars * Narrations 

Now we come to the issue ol the narrations of'Abdullah ibn 'Umar, 
which are normally quoted by those who claim that the Messenger if, 
Irequcntly raised his hands in sithtt. It is well known that Imam Malik 
received many narrations from 'Abdullah ibn 'Umar *. In fact, his 
lamous chain of transmission, which runs through Nafi' to 'Abdullah 
ibn 'Umar A, is known as "the golden chain" Isilsilat al-dhahab\. 
I lowever, in this issue, Imam Malik did not base his opinion on these 

.Second, Ibn Abi Shayba and Imam Tahawi have related anothet 
haditb of Ibn 'Umar * rhrough Mujahid, in which there is also no 
mention of raising the hands. If this was a constant practice of the 
Messenger i&, then why is it not mentioned in this narration? 
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Furthermore, although, there are many hadiths of Ibn 'Umar 
regarding the raising of the hands, there are many inconsisreiicics 



which is mentioned in Imam Tahawi's Mnshkil d-atha 
the hands were raised at every movement of the prayer, whereas 
his other narrations, this is not mentioned. 

The Hadiths on not Raising the Hands 

We will now proem ihe narrations of various ( lompaiiions. including 
i hose ot Ihn 'Umar a , which stare vhai the Messenger if£ raised his 
hands for the opening takbironly. 

The Hadiths of Abdullah ibn Mas'ud * 
t. 'Alqama reports that 

'Abdullah ihn Mas'ud 4= said: "Should 1 not demonstrate the prayer 
of the Messenger of Allah S- for your" I le performed the prayer, and did 
not raise his hands except at the initial rakbir (Surtax al-Tirmidhi 1:59, 
Sanaa d-Nasa'i 1:161, Sunan Abt Dawud m>6). 

Imam Tirmidhi classifies [his hadith as sound [hasan], 'Allama ion 
Hazm classifies it as rigorously authenticated [sahib] {al-Muhslk 4:88), 
and 'Allama Ahmad Muhammad Shakir : rejecting the criticism of 
some scholars, writes in his commentary oi'Smia'i ill- Tirmidhi: 



It is mentioned in rhe al-Jawhar d-nnqi that its narr 
of Sahih Muslim {I'W al-sunan 3:45). 
2. 'Alqama reports that 

'Abdullah ibn Mas'ud * asked: "Should I not inform you of AIli 
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Messenger's prayer?" He stood up and raised his hands at the outset 
and did not do so aswin [Siiihih a!-Nam'i r:i;S, Via ' d-sunan 3148), 

). 'Alqama narrates from 'Abdullah ibn Mas'ud 4>: 

The Messenger of Allah St would raise his hands at the opening takbir, 
then would not raise them again (Sharh Ma'ani 'l-athariu^, 

4. 'Abdullah ibn Mas'ud* relates: 

1 prayed wirh the Messenger of Allah Aim ISaLr, and 'Umar &. They 
did not raise their hands escepi as the beginning of prayer (Nttsb al-raya 
1:526, Majmd al-sawaid 2:101). 

Judging from the above hadiths, it can be concluded quite easily 
that the Messenger & did not raise his hands regularly during the 
course of prayer. Ibn Mas'ud, A 15 A, and other Companions would 
never have uanaicd Mich, icports had ihe;- observed ihe Messenger 
ol Allah and the Caliphs \Khniafa " regularly raising [heir hands? 
h has also been observed thai ail the narrations of Ibn Mas'ud ■-? 
an; consistent in that they relate the hands being raised only at the 
beginning of prayer and not at any other instance. 

Ihe Hadiths of 'Abdullah ibn Vmtr .*. 

Ihe following narrations of Ibn 'Umar* speak of the hands being 
raised at the opening takbiratAy. 

i. Salim reports that his father (Ibn 'Umar &) said: 

[ observed that when the Mcssenget of Allah » would begin his prayer, 
he would raise his hands while levelling them: some say at shoulder level, 
'thereafter, he would not raise [he.n again before [he bowing or after it. 
Some have added that he would not raise rhem between the two prostra- 
tions [sujud] either" (Sahih Ibn Awana 1:90 U). 

In ibis n amnio::. Ihn 'l.'ruai actually coiiilrm. thai the Messenger of 
\llah did nor raise his hands at the rimeo (rukit. Imam I lumavdi. 
die timkh 'teaeherl "f Imam Bukhati, has also reported this very 
hadith through his own chain, which is one of the most reliable 
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chains (Mttsnad d-l-hiniaydt 1:1.77). It is an agreed upon fact that all 
of the hadiths of Sabih Ibn 'Atmm, where this hadith is found, are 
rigorously authenticated [iabib]. 

6. Salim reports from his farher that the Messenger of Allah S 
would raise his hands to shoulder level when beginning the prayer 
(al-Mudawwanatal-kubm 2:71 U). Imam Malik rejected raf n!-y,i/t,ipi 
at the time of bowing due to this hadith, 

7- 'Abdullah ibn 'Abbas and Ibn 'Umar report that the Messenger 
of Allah » said: 

Ihe hands arc to be raised at «nn instances: ai die beginning ol'prayer, 
when setting light on the House of Allah, at Safa. Marwa. 'Arafat, 
Muzdalifa. and when saluting die |blaik| smut Wash at-raya 1:521). 

In rhis hadith, there is no mention of the hands being raised at the 
time of bowing \ruku\. 

The Hadiths of labir ibn Samara 4» 
8. Jabir ibn Samurai narrates: 

The Messenger of Alhh s*. approached us and remarked, "Why is it that 

1 sec you raising your iunJ, as 1 hough rhey are die tails of restive horses? 

Remain calm in prayer" [S,ihih Mmlhn 1:1X1. Suu,in.tl-!\',:sa'i 1:176, Sanaa 

Abi f h/vttd 1:150). 

In this hadith, the Messenger & prohibits the raising of the hands 
while performing prayer. 'Ibis could only mean ui the time of bow- 
ing, prostration, and the like. It cannot be consideted prohibited ro 
raise them when proclaiming the opening takbir, since the raising 
of the hands at that time is not considered to be inside the prayer 
and, as such, does not interfere with the calmness recommended in 

Some scholars however assert that this hadith is regarding the 
prohibition of raising the hands while making salam at the end of 
salat. Ibis is a misconception that has probably risen from anothet 
similar hadith regarding sakm, which states: 
roe" 
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Whenever wc prayed with ihe Mmi igcr of Allah ■•>, we would say, "al- 
MlMM 'alaykum wa rabmuluUah, MM 'alaykum m rahmatnllah, " 
and we would gesture with .■'.11 hand' towards 0111 sides. The Messenger 
;6 asked, "What art you gest tiring inward- with your hands, as though 
ihey arc the tails of restive horses? It is sufficient for you to leave your 
hands on your laps aod malic uiliini to your btoihcr on your right and 



ih.lt the Companions were engrossed in their own prayers when the 
Messenger -s addressed rhem. ' I he second hadith mentions that they 
v.crc perforitiini; pravei lichiml Allah's \ ic-ci igci ■' : -. alter which he 

addressed them. 

lb) The first haclitb slates that ihe Mc-scngci piohibilcd them 
Irom "raising rlicir hands during prayer.'' and in ibe second hadillt 
he prohibited ibent from "gesturing to the right and left with their 
hands when making salam'' 

U I In the first hadith, the Messenger of Allah "1- also instructed them 
10 exercise calmness in prayer alter prohibiting them from raising 
ihcir hands, whereas in the second one he only instructed them on 
how to properly perform the salam. 

(d) In the first hadith, the Messenger uses the words "in prayer" 
whereas salam is made at the end of prayer. This means the hadith is 
loncerning observing calmness throughout the prayer, and not just 
.11 the time of making salam. 
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(e) If the first Judith were taken for a moment to be i 
calmness during solum, it would then mean that remaining calm 
in the prayer itself, when bowing for example, would be even more 
important. If raising of the hands during satam is prohibited, it would 
more conclusively be prohibited throughout the prayer. 

The Hadiths of 'Abdullah ibn ■Abbas *. 

9. 'Abdullah ibn 'Abbas & reports that the Messenger of Allah $ 

said: 

"1 he hands should inn In raised escein ai seven instances: ai the beginning 
cif prayer, when entering the Masjid al-Haram ["me Sanctified Masjid"] 
and setting sight on the House of Allah, when standing on Safa, Marwa. 
and when standing \;;dijifh\ will, the pilgrims in 'Arafat, and at Muzdalifa 
(Nasbal-raya 1:290 U, Mu'jam al-Tabarani 1:589 U). 

10. 'Abdullah ibn 'Abbas * also narrates: 
Hie hands should not he raised except ai seven instances: when beginning 
the prayer, when setting sight on the House of Allah, at Safa, Marwa, 
'Arafat, Mllidalila, and when pelting thejammtt [stone pillars representing 
the Satan at Mina) (Musannaf Ibn Abi Sbaybs 1:237). 



tofBaraibn-Azib& 

tports that he heard Bara * narrate to 
>m was Ka'b ibn'Ujra*: 
sscnger of Allah & raise his hands at the initial a 



The Hadiths 

11. Ibn Abi Layh 
people, among « 

when beginning the ptayet (Daraqumi 

It is mentioned in the Musannaf of Ibn Abi Shayba that Ibn 
Layla was also knowi 
takbiA (1:157)- 

12. Bara' ibn 'Azib 4h narrates that 

when the Messenger of Allah would begin the prayer, he would n 
his hands up to his ears, then not do so — : - 



;e his hands [except at the initi; 



again until completing the prayer" (Musannaf Ibn Abi Shayba 1:236, 
Sunan Abi Dawud 1:109 U). 

This further clarifies thai the Messenger of Allah # only raised his 
hands at the betdnnim; oi the sahu. Like these narrations, there are 
countless others which inform us that the hands were not regularly 
raised beyond the first nikbir. for those seeking further clatification, 
additional narrations and commentary can be found in the io I lowing 
hooks: Nmli u! ' ntyd of'Allania /.ivla'i, 2: ?Hy— 4tfi. Ah'jazill masdtik of 
Shaykh Zakatiyya Khandelwi 1:202-210, and I'/a'al-sunan of Shaykh 
Zafet 'Uthmani 3:43-72. 

The Companions and Follo\cers on This Issue 

1. Aswad reports: 

I performed prayer with 'Umar and he raised his hands only when 
beginning die prayer" iMuiiimutj Ui-t Ai/i Sh-iylni 1:237). 



I observed that Sha'bi, Ibrahim al-Nakh 'ay, and Abu Ishaq did not raise 
their hands except at the beginning of the prayer" {Musannaf Ibn Abi 
Shayba 1:237), 

). 'Asim ibn Kulayb reports from his father, who was a companion 

of 'Ali ibn AbiTalib-fe, that 

'Ali * would raise his hands only at the initial takbir when beginning 
his prayer; thereafter, he would not raise them again ai any other place 
in the prayer (Muwaita imam Mi,h„ >,:„:,!,/ \ M . Mmumaf Ibn Abi Shayba 
1:^6). 

4. Ibrahim al-Nakh'ay reports that 

'Abdullah ibn Mas'ud * would taise his bands at the beginning of the 
prayer, then would not taise them again (Musannaf Ibn Abi Shayba 
1:136). 
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J. Mujahid reports: 

I did not sec 'Umar raise his hands except at the beginning of prayer 
{Muiannaf Ibn Abi Shayba 1:136). 

Hie narrators of this hadith are those from whom Imam Bukhari lias 
related in his Kitab al-tafiir [see Sahih al-Bukbari 1:715]. 

6. Imam Malik reports char 

Nairn ibn 'Abdillah al-Mujmir and Abu Ja'far al-Qari informed him that 
Abu Hurayra 4, would lead them in prayer. He would say [he lakbir 
every lime he moved from one posture lo another, and would raise his 
hands when saying the lakbir 11 the beginning of the prayer {Muuiatla 
Imam Muhammad go). 

7. Abu I.h.q rcporu dW 

8. Isma'il reports that 

Qays would raise his hands when emcrmi; im<> puva after which he 
would not raise them [again] {.Musannaflbn Abi Shayba 1:236). 

Ihi' narrator Qjys has the honor ol ti-aiisniiriing (rum all ten of the 
Companions who were- "iven glad tidings otT.iradisc by the Messenger 
of Allah 9) in one sitting [ Wmim mubashsham], 
•). Ir is reported from Aswad and 'Alqama that 

they would raise their hands when beyiiinini: the prayer, after which they 
would not raise them again {M;ii,iit»,if/bn Abi Shayba 1:137), 

to. Sufyan ibn Muslins al -Jtiham reports that 



II. It is reported Imtn Kli.iyi hami and Ihr.ihiin al-Nukh'ay that rhey 
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would only raise their hands at the beginning of" prayer {Mumniiiif 

Ibn Abi Shayba 1:436). 

11. Ic is reported regarding Sha'bi that he would raise his hands at 
the initial lakbir [only], then would not do so again (Musannaflbn 
. Yin Shiiyha 1:136). 



. Abu Bakr ibn 5 
I have never seen 



Abu Hurayra, and many other Companions *, followed by Sha'bi, 
Ibrahim al-Nakh'ay, Abu Ishaq, Qays, Aswad, 'Alqama, and Ibn Abi 
I .ayla, all from the Followers — rhey were reported to have not raised 
their hands except ar the initial takbir. It is quite clear that rhey would 
nor have omitted the "raising of the hands" at die time of bowing, 
had it been the regular practice of the Messenger of Allah Si. 

Other Reasons for not Raising the Hands 
(1) Not raising the hands beyond the opening takbir is most in con- 
formance wirh die Holy Quran. Allah $i says, 

"Successful indeed arc the believers, those ivh.i humble iheinsulvcs 
[khaihi'tin] in their prayers" (al-Qur'an 13:2}. 

"I lie word kbushu means humility and humbleness. Similarly, in 
another verse Allah i$t says, 

"Stand before Allah in a devout frame of mind [qanitin]" Ut-Qur'nii 
2:238). 

liom these verses, it is understood that both humility and calmness 
are required in salat. The Messenger L-i prohibited the raising of the 
hands during prayer (as in had 11 It S, p. 106) because it interfered with 
:e of humility and calmness in it. Not raising the hands 



so frcc|ucntlv H ill hclo achieve the peace. u-aiu]uillitv. and devotion 
encouraged by Allah & in the Quran. 

Furthermore, according to the principles of hadhh \ ;i!-bndJ.ib\. 
when some hadiths are in apparent conHici with others — as in rhis 
case — those most in conformance with the Qur'an will be regarded 

!.'.) Raising rhe hands .11 die op:'i liny i,ikiirr is .1 wan/i by consensus, 
and raising rhcni bclorc and alter bowing is where the dificrericc of 
opinion lies. Raising die hands hcvond these ivra instances is uiutiii- 
mou.sk viewed as not being sttima. Now let us determine whether tin- 



Ulktiir-M rill 


time of descending into mk/i the tasini [sami allahu 


//;;;, ;ii /i(<;«j 


lab] when returning horn iu an; similar to the openin 




he nikliin ai oihet instances in die prayer. 


They are 


lot similar ro the opening i.ibbir because rhc openin 




ntcgral ol nil,/-, \v:ierea.s die lakbir and the tasm 


for 


sunna. The takbin ai all tidier instances in the praye 


however, ar 


also sunns and the hands are not raised when sayin 


them. Since 


the Uikbir and mini' when bowing resemble these othe 


lakbin in ih 




nor be raise 





{ Si iiii- i heir an: 1 wo types ol hath: lis i in 1 ud- [hose which slate the 
hands were raised when bowing and those which state on the con- 
trary — iris important to find out which practice abrogated rhe other. 
Whenever an abrogation \mM\ occurred regarding any particular 
action of prayer, it was always regarding an action [hat was initially 
commanded and practised. Nonexistent practices were not abrogated. 
For instance, in the earlier period of Islam, it was permissible to talk 
and move around during prayer, bulb of these actions were later 
prohibited and no longer remain valid. Ibis is whai abrogation is; 
when a practice is cancelled alter h.iviug been existent. 

We cannot say thai something which was never practised 10 begin 
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with, became abrogated by an injunction commanding its perfor- 
mance. That would just be considered a new command. Similarly, 
it should be understood here that raising the hands at the time of 
bowing, while being initially allowed, was later abrogated, just as the 
I I, malis have said. 

(4) The narrations on this issue arc of two types, "there are those 
which outline the method of the Messenger's prayer and whether 
lie raised his hand 1 ; 01 nor. Many diiierenccs are found in these nar- 
rations. Some state that the Messenger V raised his hands at every 
hikbi;\ whereas others state that he raised them for rhe initial tnkh'rr 
<inlv and so forth. 

The second type of narrations are those in which the Messenger & 
issues direct commands about raising the hands in prayer. Unlike the 
l ist category [here is no confusion or inconsistence found in these 
narrations. They all mention that the Messenger & prohibited the 

. icadv ptfllibils rae r.li-reg o- kind' v.hiii engrossed ir. p-avcr. 
\i cording 10 rhe principles ol hadiih \ untt ,-ibb,;dit//\, the narrations 
which contradict each other will be rejected, and those which are 
1 onsistent will be accepted. Hence, since the hadiths of the second 
eategoty are very consistent in iheii prohibition ol raising rhe hands, 
they will be preferred over- [lie first eategoi v. which are inconsistent. 

(5) The narrators of the hadiths who, like Abdullah ibn 'Utnar 
mention rhe Messenger i& raising his hands at the time of bowing, 
have themselves been reported 10 have not raised their hands. However, 
1 he primary narrator ol rhe hadiths which mem ion the Messenger 

.is iiaving not raised his hands, is 'Abdullah ibn Mas'ucl --> . Ho has 
not been reported ro have adopted anv method besides what is men- 

hadith^/^-WilH the narrations of a narrator whose pcreoxial 
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(6) 



"hose who narraicd thai ihe hands were not raised, w 
Dg jurists \juqaba'\ than those who narrated that ii was 



lown that 'Abdullah ibn Mas'ud <fe 
was a greater jurist than 'Abdullah ibn 'Umar *; and Ibn MasW's 
students. 'A.lqatna and Asw.id, were ^r L -ai.LT jurist? than Nafi', who 
reported from Ibn 'Umar Hence, according to the principles of 
hadiih \n<i<!,il-hii/lnh\. die narrations of Ibn Ma.s'ud . Alqaina, and 
Aswad on this issue are preferred over the narrations of Ibn 'Umar 
and his students, due to their status in jurisprudence \fitjh}. 
(7) Since Ibn Mas'ud 4fe was older than Ibn -Umar 4, he had more 
opportunity to stand in the first row closer to the Messenger giv- 
ing him a closet view of the jVles selle r's prayer. Ibn 'Umar Jfe, due 
to his young age, would not stand in the front rows. Hence, Ibn 
Mas'ud's narration- will be regarded as -.[ 1 [m<;cr [ban Ibn 'Umar's 
in this issue. 

Besides this, Ibn Mas '1 id ■■ enjoyed a very close relationship with 
the Messengci : : . '.Mlania I )li;ih.iiii . describing the stains of Ibn 
Mas'ud writes: 



radii [al-in 



m ,d-mbb,m 



Abdullah ibn Mas'ud #, the learn 
'Abd al-Rahman Abdullah ibn Uim 
personal servant 111' 1 Hi Messenger amnm; the lit.st 10 embrace Isl 
amnnr; 1 he eeteraiis ol l I i ■_■ I mi 1 le ol Kidn amor,:; i lie expert jurists 
teachers of the Qur'an; among those who strove 10 convey ]the wore 
the Messenger SI very accurately; extremely scrupulous in [his| n 
dons; and one who would admonish his students upon their negligt 
in recording the enact words lol'ihc Messcngc-r »].... (Due to cstn 
caution] he would narrate wry little [himself].. .. i lis students wr 

nor give preference ro any Companion necr him Surely he was f 

among 1 he leading Companions, die beams oi's.u red Lnowlcdgc. 
the exemplars Wimmn\ of guidance {.TaJhkwi al-huffia). 

Imam Tahawi relates a very infetvsring incident: 

Mughira ibn Mui|sini reports, "1 itienrioned ro Ibrahim al-Nakh'ay 
hadiih ol Wa'il ilni E-Tujr : regirdirig tin- Messenger of Allah :-s rai. 
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his hands before and ai'nr bowing'' Ibrahim said. "If Wail lias seen the 
Messenger * raising his hands once, then Ibn Mas'ud has seen him 
fifty times not raising them" (Shark Ma'am 'l-alhar). 



also se 

(8) One 



mentioned this to Ibrahii 
1 ibn Hujr the only one i 
and his companioi 



Kolhot 



I iv a spec 



nd aNolli 



'when n 



I raising die hand.s at the t i ■ " 

jr instance, there is titkbh before bowing 
From it, and likewise, when descending 
into the prostration there is a takiih: Since there was no accompany- 
ing body nun ion lor die licginnmg and eliding ol prayer, raising the 
hands teas allocated for the opening tnkhir. ami the turning of the 
head for idslim [s,i/iin/s]. Now. il the hands are also io be raised at 
[he time of bowing, (hen ihe liikhir anil iihaii' at that time will be 
accompanied by r wo actions (i.e. bowing down and raising the hands} 
and in turn contradicr the standard of having only one motion for 
every invocation. 



CoNi 



lite hitdiihs, which nicniion thai the hanils were raised at the lime 
of bowing, do nor constitute' sufficient evidence to establish that the 
raising of ihe hands remained a permanent practice of lite Messenger 
■f . Iherefore, raising the hand.- before and after bowing cannot be 
i ailed a swum mmtitnurm. or "a permaneni or eoniinuons pracrice 
of the Messenger due to the many authentic narrations which 
state that the hands were never raised after the opening takb'tr. The 
practice of the rightly guided Caliphs {Khuhtja anhkhn/l and many 



of the prominent Companions was also to not raise them, and 
8 (p. 106) actually prohibits raising them. All of these points indicate 
that taising the hands when bowing is a surma matruka, or "an 
practice of Allah's Messenger ft which he later abandoned;" hence, 
it would be whim and mote preferable not to raise tile hands before 
and after bowing. 

To expound further, the Hanafis do acknowledge that the 
Messenger braised his hands at the various instances in theiaZKthat 
.ii i- mi 1 1 i i it <lI in i he hadiths: howcm: ib( v ret i >;.',: live ibi.. .is a kmporarv 
practice. It was only at the time of the opening ttikbir that he raised 
[hem regularly. Not a single narration is fount! from ihtise presented 
by group one which establishes that the bands were raised by the 
Messenger * on a permanent basis before and after bowing. 

ends with the words, "Thus, this remained the practice of Allah's 
Messenger Sft in prayer until he met with Allah This narration 
however is either extremely weak or fabricated due to it containing 
'Isma ibn Muhammad in its chain of narrators. This narrator has been 
described as follows: (a) Yabya ibn Main calls him a "flagrant liar 
[kadhdhab] who fabricates hadiths;" (b) 'Uqayli states, "He narrates 
nonsense from reliable narrators" (Miza.-.i ul-i'tidal J:6R); (e) Ibn 'Adi 
states, "None of his narrations arc free from defect" (Mizan ai-i'tidal 

It also contains anothet natrator, Abd al-Rahman ibn Quraysh, 
who has also been criticized and called a fabricator (Miz.tH id-i'lidd 

ejto). 

Hence, all the hadiths which have been brought forth as evidence 
by group one, only mention that the Messenget ft taised his hands 
at the time of bowing, just as some hadiths also explain that he raised 
them at various other instances as well. None of these hadiths, however, 
state that these addi cionai raises were a constant and lifelong practice 
of the Messenger®. 



ta 



6 



Sitting in Prayer: Tawarruk or Ifiirash? 

Orjr: oti-u-H issuk that has become t|itite populai uxiay is that of deter- 
mining the exact way one should sit in the qa'da or "sitting posture* 
of prayer. The abundant treasures of hadiths outline two different 
methods the Messenger of Allah used for his sitting posture. Some 

The tawsrruh position is when a person sits with the left posterior 
on the ground; his right foot placed rerti tally with toes pointing 
towards the r/ild/i: and the left f'ooi on its side emerging from under 
1 he right foot. 

Slightly different is the ijiirdih position, which is to place the left 
loot on its side and to sir on it: anil to keep the right loot \ en k :il. while 
resting on the bottom of the toes, turning them toward the qibla. 

The Various Opinions 
According to the Hanafis, the more superior and preferred method 
is that a person use the ifiirash position in all sittings of the prayer. 
I lowever, though it is not the preferred method, it would be 



"7 



permissible, in light of r 
sit in the tawamtk position as well. 

Another group of scholars states that it is more preferable for 
person to use the uiwnrruk position in nil ilic sittings of the prayer. 
iliitJ I'.roup sur.es ii ii more prclerable (o use tin 1 i/i/an/i position in 

The view of the fourth group is slight ly different I com this, in that a 
person will use the ijiirmh position in the "first" sitting of every prayer 
and tawamtk in the second. "Ihis means that a person performing a 
two mk'n prayer wiili only one silting, will .sii in ihe ifiirns/i position 



Tlie difference o I opinion on this issue, however, is notai 
one, as it is about determining which ol ihe nvo valid a ml pern lis- 
sible actions is more preferable. 'Ihe following section v 
the reasons why the Haiiiili school has given preference lo ihe iflirinh 
position, and it will also seek to clarify precisely when and why the 
Messenger ft tised tawarmk. 

TheHadiths onIfwush 

"Ihe Hanafis state that the Messenger #», for the greater part of his 
life, sat in the iftinish position for all sii ling, of his prayer, and Imam 

Tiniiidhi has stated it to be the practice of the majority ol scholars. 

As for the few times the Messenger f& did do lawarruk — as sor 
narrations state — it was either due to his weakness and not bci 
able to sit in iftimsh in the latter pari of his life, or it was merely 
inform the Companions of its permissibility \b,iyiini.ii ii i-j,iwnz\. Ihe 
following hadiths mention the Messenger's 0% use of iftii 
sitting in the sithtt. 



Taivarritk vr !/iir,n/i 

i. 'A'isha * said, 

The Messenger of Allah :* would spread his left foot and keep the right 
one standing {Sahih Muslim 1:195), 



'Abdullah ibn 'Umar Jfc 
It is a iiinii.t of prayer ilia 
the left one {Sahih al-iiuk) 

T"he following hadiths will futihet clarify ihe posture illustrated in 



-.: of prayer lliai you keep your ill;!" foot sunidirij; and told 

the left one (Sahih al-ISukhari 1:114). 



ch. 

3. Ibn'Umat 



11s of prayer is that you keep die rijjii locn standing with 
I towards die i/iiiln, and [that you| lit on die left foot 



Imam Tiniiidhi reports ihis 10 he a rigorously authenticated [sahih] 
liadith, and then states that this was the practice of the majority of the 
learned scholars and is the view of Sufyan ablhawri, Ibn al-Mubarak, 
and the people of Kufa. 

All of these hadiths speak of the ifiirdih position being generally 
used by the Messenger *, and do not imply that he sat in any nthcr 
position. This means it was a common practice for him to sit in the 
iftimh position. One objection raised here by the second group 



"I his means that his main purpose ol visiting tin- .Messenger oi Allah 's 
was in observe how Ik- prayed. So, [or W.iH ibn 1 lujr .. 10 specifically 
mention ijiiimh as [he only skiing po.smrc used by the Messenger 
jfe, and not mention any other sitting method, informs us that this 
t cimpanion only observed the Messenger :'■ using ijiirush in all the 
sinings ol [he prayer. 



well, and does not mention whether or not this^osture is restricted 
to the first sitting only. 

6. One narration of Abu Wail states: 

When he [the Messenger *»] sat IbrUihW he spread his left foot 

Ma'ani t-albat 1:159). 
ihis hadiih dost ri lies [he Mi-s«npT ■ : ro he sitting in ifihtish while 
nukiiisi [ho supplication alter !a.Ji,ibhi:/l. I bcreiore, since it is (|iiiie 
obvious thai die supplication \//n'n'\ is usually made in [he hnal sir- 
ting ol [he prayer, ii has also boon soiltltided from 1 his hadith lhar 
the Messenger Sr- used ifimish in the final sitting, 

7. Ibrahim narrates that 

when [he Messenger ' ' svuukl ! l .lin ing; liis prav.-r. lie would spread his 
left fool, until [he nhnvc snrfaic td the Itim had become dark [[hrough 
sitting 01ns1.1i] ily in iliis posiiioiil [Siiii.in Alii ttamudj. 

S. Samura >S said, 

The Messenger 3. forbade sitting on the ground with the knees 
lip [nj'il'l and l.iwmik ISmirni ,i!-!i,i\b,:qi . .il-Mimndmk). 



Tawartuk or Iftirash 

From all of the above hadiths, we tan infer that the Messenger of 
Allah -i mostly sai in [he ijiinub position, whieh clearly indioatts thai- 
it is sitmm and therefore die preferred posture for sitting. 

Some scholars have Mated one other reason fol llie preference of 
ifiiriish over univniik. "lliev say iflirs.ih is dightlv nunc diillcult than 
humrruL: and [he more difficult a lorni of worship is the more reward 
it entails. 'A'isha A relates that the Messenger of Allah U said. 

The reward is in proportion to the hardship |you undertake] {Sahib al- 

Bukhari. Mwlim). 

It was mentioned at iho beginning of this chapier that accord- 
ing to some narrations, the Messenger also sat in tttwarruk. The 
following section deals with the hadiths on taiuanuk and provides 
insight into the reasons why the Messenger & sometimes sat in this 
position, even though his usual practice was oi' ifiinish. The Hanafi 
.scholars have offered many explanations as u> why he someiimes sat 
in imoarruk. 

The Hadiths on Tawarmik 

1, It is narrated iron) Valiya ilin Sa'id that 

prayer]. He raised the right lout and spread the left one. then sat with his 
left posterior [on the ground] and did not sit on his foot. He then said. 
"Abdullah, son of 'Abdullah ibn 'Umar demonstrated it this way for 
me and informed me that his father, Ibn 'Umar would [also] sir in 
this fashion" (Shark Ma'ani 'l-athar zyj). 

Ihis hadith is used as evidence by those who claim that the Messenger 
■ : generally sal in the laiuarruk position, and by it they also attempt 
to prove the superiority of this position. However, we will discover 
thai their claim is weak for a number of reasons; 
(a) Ibn 'Umar .sat in Mwarruh (as in the above hadith) only hecanse 
he was experiencing some weakness in his legs and was unable to sit 
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in ijiirash. It is reported char he would 
or cross-legged, posture as well, bur would forbid others from 
so. Ihc following narration of Abdullah ibn 'Umar * explai 



Abdullah, son of'Abdullali ibn tlmar*, would observe his father sirring 
cross-legged in prayer. He states, "I also [nnce| sat in that position while I 
was still young, but my father forbade me saying, It is a suann of ptaycr 
that you raise your right loin .mil spread [he left one.' I remarked to him, 
'You sit in thai position |i.e. cross-legged],' so he replied, 'My legs do not 
supporr nrc" (Shark Ma'am 't-alhar 157-258, Sahib al-Bukliari). 

Ihis hailirh clearly establishes ihai according to Ibn 'Umar A, the 
m 1111,1 Lii id preferred way ol sin iug is in ilic ijihir.h posit inn. h was only 
due to weakness in his legs that Ibn 'Umar & could not sit rhat way 
and eventually resorted to sitting in lau'/irriik and, at times, mlambbu' 
[cross- legged]. We can conclude from this that both the tarabbii and 
1,/ti'aiTid- positions are secondary and alternative positions that are 
used only when there is difficulty with sitting in ijiirash. 
|b) One other reason why this hadirh is unable to stand as evidence 
against the narrat ions presented by the 1 lanafis, is because it is a mere 
description of somebody's action [haditb fi'li). Ihc Hanaris, on the 

qawliyya] for ijiirash [see hadith i and 3 above] ; and a verbal com mand, 
according to one of the principles of hadith [iisul al-badilh], takes 
precedence over a narration which describes only an action. 
1. Abu Humayd al-Sa'idi * said. 

When the Messenger 9 reached the final sirring \tak'«\, in which [he 

'Ibis is another hadiih used by those who claim rhat uiwtirriik should 
be used in the final sitting. The Hanafis have explained the implic: 
lions of this hadith as follows: 



Til wan nk or lfnr,i,ii 

(a) 'Ihis was the posture adopted by ihe Messenger in his final dav.s 
came 100 difficuli lot him 111 si I in ifliia;!/. 'I hi- Messenger 



- ; huusclfir 



oncNed 
regular [ 



Dried ir 



»ns tbar be "bad become heavy" 



UlU'lliriik posture could have been 10 display the pcrmissibilitv ol' 
it [bayanan li l-jawaz], i.e. that it was not unlawful to sit thai way. 
Ihis means that the Messenger ft used the Uiwarruk posture on a 
lew occasions 10 leach the ( Companions that it was a permissible and 
alrtrnaic mi nl sitting ii ihe need arose. 

From the above points, we gtitlu-i ihai the !iurttryuk posiutc was 
used by the Messenger of Allah '4 mostly in his final years, due to 
weakness in his legs whk h prevented him in nn silting in ihe :jlir,/.'h 
position. II any ludilh describes lite \ lessen get '■" as having used 
tnwtirruk prior 10 that, then it was simply 10 indicate the permissibil- 
ity of it and not to indicate its preference over iftirash or of it being 
his permanent practice. 

Conclusion 

liothrypesofhadithsarero be found in the books of hadith, i.e. ihose 
nl ifiirash and those of tawarruk. The Hanafis alter studying them 
carefiilly have concluded that the Messenger 5& sat in both of these 
positions ar one time or another. They are borh permissible and a 
person has the choice of sitting in eirherofthe two positions during 
his prayer. However, since the Messenger used the r/rrraj/iposiiion 



for mosrofhislifc.a 
of Ibn 'Umar £t con 



it was his continuous practice (as the hadiths 

ill, il would be more viriuoiis and mv.ii dint; 
1 ill;- .'/.'//i.'../' pn^L i :<i 1 1 . hi [he [■'.cm ill inability. 

lu.nrion niu-;i>Titini<i iidi dt-kiilv ii ,1s being 
■1 die .Vifs.sfj!«iT ' ■ inn rather only mention 
hi.s whii.li in did m display its permissibility 



Marian's have managed u> reconcile between the vari 
and provided suitable interpretations for them all. 
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The Surma Prayer of Fajr 



The Mi;ssi : .m:kh de- Allah 'i- laid grcai emphasis on ihe >;.'MiA7 pr.ivvi 
of i 7 ajr, saying, "Ii is more superior than the world and everything 
within it" (Sabih Muslim t:ljO- Likewise, there are a number of 
narrations from which the importance of this sunmi prayer tan be 
understood. This means thai a person should ensure thar it is per- 
formed prior to the fard prayer, since no umnn prayer is permissible 
until after sunrise, once the fard prayer of Fajr is performed. 

So what is one to do if he arrives late ro the masjid for Fajr, and 
finds the conditional prayer about 10 begin or already m progress? 



Should he hurry and perform die mini,/ prayer, then cat. 
the imam for ihefard prayer, or should he abandon rhc it 
altogether and join in the congregation? There is a di 
opinion among rhc scholars on this issue. 



The Various Opinions 

Or it opinion is that iris necessary for this person to immediately join 
[he congrcgaiion 1 1 3 1 ■ (I if /.Vi"' prayer. ,11 id I hut il is mi longer permis- 
sible for him to perform [he )HKi/rf prayer (.luring the congrcgarional 
fard prayer, jusi us is rhf ruling for other prayers. 

[mam Abu Hanifa and Imam Malik arc of the opinion lhal [he 
person should attempt to perform his sunna prayer, as long as he 
thinks lie can complete it quickly and join in the fiird prayer before 
it ends, i.e. even if he catches oniy the last sitting. This means that 
he must be confident of not missing the congregation completely, 
otherwise he .should leave performing [he uiniia and join the congre- 
gation; hecanse. technically speaking, the congrcgarional fort) pr ayer 

One point to remember, however, is that once the congregational 
jiml prayer" Kevins, the sunna prayer should nor he performed where 
the main congregation is in progress. Ir should be performed outside 
the main prayer-hall (mnsjid) area. 

Another view of some I l.mali scholars is lhal :t per sun should only 
attempt to perform the sauna prayer if he feels confident of acquir- 
ing at least one rak'a behind ihc imam. "Ihis means that he must be 
terrain of catching up with the imam before he stands up from the 
bowing [rukii] of the second rak'a of the fard. 

This differentc of opinion is only concerning the wvv-ml/ats sitnna 
of Fajr, and there is no controversy regarding rhe sunna in other 
prayers. All the .scholars are unanimous that once the congregation 
for those prayers commences, no other sunna prayer is permissible, 
because although die utmia prayers in rhem are important, they are 
nor as emphasized as rhe sunna of' f ajr. Also, if a person happens to 
miss the sunna prayer of Znhr for instance, he tan make it up after 
the fard, since it is nut a prohibited rime for it. 



The Sunna Prayer of Fajr 
Importance of the Sunna Prayer of Fair 
L 'A'isha A. said. 

The Messenger »i' Allah : ■ was run as regular ii! any supererogatory [iiaffl 
prayer as he was in the two ratals before l^jr (Sahib Muslim 1:151). 

2. 'A'isha A. said, 

I did not observe the Messenger of All.ih Iiasien towards :uiy. supereroga- 
tory l>ia/H prayer as last as he would ru perform rhe rwo rnk'ats before 
Fajr (Sohih Muslim 1:251). 

3. 'A'isha .? reports rhat rhe Mcssc nger of Allah said, 

'Ihc two [sunna] nii'ais of Fajr are more superior rhan rhe world and 
everything within ii {Sohih Muslim r:i$[>. 

4. 'A'isha reports that the Messenger of Aliah % said regarding the 
two [sunna] mi'aliai the break of dawn; 

They are more beloved ro ine than the entire world (Sohih Muslim 
v.x>t). 

5. Abu Hurayra narrates lhal rhe Messenger of Allah 3* said, 
Do not abandon lire annul n/k'iits "f fair, eecn il Inir.ies trample over you 
(Stiit.i'i Ala thin-mi iirJid. A1h.1r.1l mnan 1:114). 

All ill; above had ii lis explain die sign ideas ice o I ,1111 1 < mphasis plated 
on the sunna prayer of Fajr. Since rhe sunna rtik'ar* ol other prayers 
are not as greatly emphasized as rhe siimia ol Fajr, they are treated 
differently. 

The Companions and Followers on This Issue 

There are also many oilier rigorously authenticated hadiths which 
confirm that the Companions of the Messenger i& would attempt 
to complete their sunna prayer prior to joining die tongregaiion.il 
fard prayer of" Fajr ifii had already commenced. 



FIQH AL-IM AM 

L Imam Tahawi reports from Nan': 

I wakened Ibn 'Umar A for the Fajr prayer, while the prayer had already 
commenced. Hearose and performed the rwo rak'ats \mnna first) (Sliarb 
Ma'am 'l-atharv.yft)- 

z. Abu Ishaq says, 

'Abdullah ibn Alii Man related to me from his father regarding the time 
Sa'id ibn al-'As called them. He had called Abu Musa, Hudhayfa, and 
'Abdullah ibn Mas'ud & before the Fajr prayer When they departed from 
him, the congregation had already begun, so 'Abdullah ibn Mas'ud * 
positioned himself behind a pillar in the mssjid and performed two rak'ats 
sunns first, then joined die congregation {Shtrh :\!a'ani 'l-athar 1:374), 

3. Abu 'Uthmafi al-Ansari reports: 

Abdullah ibn Abbas ; arrived while ill,- imam was leading the Fajr prayer. 
Since Ibn 'Abbas A had not yet performed the two ratals [noma], he 
performed them behind the imam [i.e. separately], then joined in the 

4. imam Tahawi has transmitted a report about Abu 'i-Darda' -&: 
He would enter the masjid while everybody would be in rows perform- 
ing the Fajr prayer. He would first perform his two rak'als in a cornet of 
the masjid. then join everyone in the bW| prayer {Shath Ma am 'l-athar 

Abu 'Uthman al-Nabdi says. 

We would arrive at [times to [he wi/rjit/ w\\zn\ 'Ulnar ibn al-Khattab ■& 
[was the imam], not having performed [he wt> mk',ili [> unna] of Fajr. 'Umar 
•it would have already started the prayct, so we would firsi petform our 
rwo rak'atiat the tear of the mmjid. then join in the congregation (Sharb 
Manni 'l-athar 1:376). 

6. Abdullah ibn Abi Musa 4h narrates: 

'Abdullah ibn Mas'ud * arrived while the imam was leading the Fajr 
prayer. He performed .be two rak'ats \sunna\ behind a pillar, as he had 
not yet performed them (Mumiiihi} Ab,l ,:l Raima 1:444). 



7. Haritha ibn Mudtib narrates: 

'Abdullab ibn Mas'ud and Abu Musa ■• left id ibn al-'As [alter visiting 
him |. The congregation I for I Mir' had just begun, so 'Abdullah ibn Mas'ud 
Jtr performed two rak'ats \iumia\, ihen joined in the prayer with everyone 
else. As for Abu Musa, he joined in the tow [immediately] (Musannaf 
Ibn Abi Sbayba 2:151). 

8. Abu 'l-Darda' * would say regarding the- sunna of Fajr, 

join the congregation and perform my Fajr with them (Musannaf 'Abd 
al-Razzaqi-.itf). 

9. Abu i-Darda' 0, according to another report, slates: 

I Isometimcsj approach the people while they are standing in rows per- 
forming Fa] r. I perform two rak'ats \surma] then I join them (Musannaf 
Ibn Abi Sbayba 1:151). 

10. It is reported regarding Ibn 'Umar A« 

I tc would sometimes join in the congregation [immediately] and at other 
times he would fits! perform his two rak'ats at one side of the mmjid 
{Mutaiiiiaflliii Abi Sbayba 1:151). 

11. Sba'bi narrates regarding Masruq: 

Heentered the masjid w find the people engaged in the Fajr prayer. Since 
he had nol yet performed the rwo rak'ats \suuna\, he performed them 
at one side, then joined the congregation in ptayct (Musannaf Ibn Abi 
Sbayba Hist. MmamiafAbdal-Razxaqi:^). 

12. It is reported lhai 1 lasan al-ltasri had instructed: 

When you enter the mmjid and find the imam in prayer and you have 
nor yet performed the two rak'at, of Fajr. perform them [first]; then join 
the imam |iu die /aid pl,teel| IMwautia/' 'Al„l ,il RajL-.u) l:.\.\s. Sbarh 
Ma'am Uthar N376). 

T hese arc just some of the nianv had it I is which highlight the practice 
of the Companions and I 'till owe is. A great jurist [facjih] like 'Abdullab 

iz<> 



F1QH AL-IMAM 

ibn Mas'ud as well as many other prominent Companions, such as 
Abti '1-Darda' and Ibn 'Umar *, would first perform the two-w^t, 
sunna of Fajr and then proceed to join the main congregation. Hasan 
al-Basri, a prominent Follower [labi'i] who requires no introduction, 
orders in clear words that the sunna prayer be performed before join- 
ing the congregation. 

Othek Reasons for the Hanaft Opinion 
(l) The emphasis regarding the sunna of Fajr is far greater than that 
of any other sunna prayer. It has been ordered that [he sunna of Fajr 
be performed even if [here is a danger of horses trampling over the 
person. Due to this emphasis, there should remain no doubt -is to 
why the Hanafis excluded the sunna prayer nfFajr from the comm nld 
of the hadith thar informs us of only fan! prayers being permissible 
oj.ee the congregation begins. 

(z) It is sunna to make a lengthy recitation of the Quran during the 
jWd Fajr. Hence, it is possible that one could quickly perform his 
two rakats sunna first and then join in with the imam during the 
first raka, the second raka, or j.isi before the imam makes the salam. 
This is normally difficult in other prayers where a rclarively shorter 
recitation is made and the number of mk'ats recommended before 
them is four. 

(3) In the above hadith, the command regarding the impermissibil- 
ity of any non-jW prayer at the time of congregation cannot be 
taken as 3 general command encompassing all prayers. If it was an 
absolutely general command, then it would also be prohibited for 
someone to perform the sunna prayer in his house once he was aware 
that the congregation had commenced in the masjid However, many 
scholars have permitted that ike stoma prayer be performed at home, 
even though the congregation may have already begun in the masjid 
< onsequently, this leaves no room to critic!/* the Hanafi school for 
excluding dtenotM of Fajr from the prohibition. Many other scholars 
130 



The Sunna Prayer ofhajr 



have also nut lakcu the command ro be an absolutely' general one. 
(4) Theword "niaktuba'hzn been used in the hadith ro describe the 
ft id prayer. The general meaning of this word includes (be missed 
\qada'\ prayers also, which indicates that it would be permissible to 
perform the missed prayers even after the congregation lias begun. 
However, some sl kol.usdo nor allow [his. From I his, il is understood 
that the hadith (see beginning of chapter) is not taken literally, just 
as its command is no; taken in a general Sense. 

After mentioning these points, ir could be concluded that the 
Hanafi school has reconciled both types of hadiths by saying that 
the person should only perform the sunna prayer first if be feels be 
can acquire the congregation al-/iW prayer before it ends. Otherwise, 
he should enter immediately mm the congregation with the imam. 
In this way, the person benefits by attaining the reward of the sunna 
prayer of Fajr and also the reward of performing <\k faid salat in 



One Moke Point to Remember 

Ar times, some narrations, are quoted whkb explicitly exempt the 
Fajr sunihi front the command ol die hadith (which mentions the 
impermissibility of prayer once the congregational j'ard prayer has 
commenced). 1 lowever, lho.se narrations ale tisu.ilh weak, and have 
neither been rr.ed as a basis [or the I laiiaii position nor as evidence 
ro prove the Hanafi opinion against other opinions. 

Likewise, thetc are some narrations w hich specifically indicate that 
1 he situutt iiiL'',ns oiT.tjr are included in lire prohibit ion ol the hadhh. 
1 he run rations men r ion del ails oi a (' a imparl ion eonli lining with the 
Messenger =»: "Arc the sunna rak'nis of Fajr also invalid if they are 
performed after the congicga; ion has begun:" The Messenger of 
Allah answers him in the aflirniative saying, "Yes! They are also invalid." 
Tlicse narrations, being even weaker than the others, will not stand 
as evidence to strengthen the other group's opinion. 
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How Many Rak'ats in Witr? 



' I here ;ireappiosimaiely wraiicm ;is|jl-l-(s auRciniiij', die witr pravc r 
around which there lie diilci-cnccs of opinion. I lowcvcr. in rhis chapter 
wc will focus mainly on die following iliree issues: ([) How many 
r.tk'iits is i hi: witr pi-;iyL:i-? (i) 1 low many in die war pravcr? (i) 

Is pialorming una r,ikit m l 1 1 i f i t- ; i [ for witr? 

There are numerous liadirhs which report the number of rak'ats CO 
be perl m m cd in win: 1 lowevtr, dm- lo many im onsisicncics I on ml 
in diem, ir becomes very diiiu uli ro lormulaic an opinion that is in 
complete j^iccmciu v. idi I lie fe^ip/ lucauint; ol eieli narration. It is 
therefore necessary lo interpret some of these narrations in order to 
harmonize their meaning wirli mher similar narrations. 

In this chapter, various narrations on the war prayer will be ana- 
lyzed in depth in an attempt to establish those procedures of perform- 
ing witr that are most in conformance with the sunns. 

t. How Many Rak'ats ts the With Prayer? 

The first discussion is concerning the number of rak'ats thai should 
be performed for witr. 
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The Various Opinions 
According ir> Imam Shafi'i, arfB-could be performed in units of one, 
three, five, seven, nine, or even eleven rak'ats. He stares in his book 
Kitab al-Umm that one rak'a tan be performed as witr. However, 
'Allama Qastalani relates in his commentary of Sahib at-Bukhati, 
Irshad al-sari, that Qadi Abu '1-Tayyib was of the opinion that it 
is undesirable \makrul>\ to pa-form just one ritk'a for win: {Inhiu! 
al-sari 1:259) 

Qadi Abu 1-Tayyib is regarded as one of the greatest scholars of 
Shafi'i fiqh and was also one of its main teachers in Iraq during his 
time. He studied under imam Daraqutni, and among his students 
were the likes of Khatib al-Baghdadi and Abu Ishaq al-Shirazi. 




wA'dand the Other in the third. Another opinion states that one set of 
ittlams should lie made il the win is being performed in congregation, 
and two sets if it is being performed individually. 

The opinions of Imam Malik and Ahmad are similar ro that of 
Imam Shafi'i wirh just a few minor differences. The commentator of 
Sr/r al-sn'itdit relates an opinion of (mam Ahmad which states that a 
single ritk'tt of win is undesirable 'makmh). According 10 the Imam, 
a person must perform some rak'ats before performing the witr. A 
similar opinion has been reported from Imam Malik as well. He relates 
a hadith in his Muwatta on the authority of Sa'd ibn Abt Waqqas in 
which the Companion is described as performing a single rak'a for 
witr. Following this narration, Imam Malik states: 




The Rak'ats of Witr 

odd rnk',11). ranging I mm line m eleven. Imam Ahnuids main and 
more popular view is that the witr be performed as one rata and the 

1 I I igil prayer] (al-Mughni). Imam Malik also does .tot recom- 
mend performing a single rak'a lor win. I ic recommends that ai least 
three rak'ats be performed. Imam Abu I laniia's opinion is simply 
that witr should be performed as three continuous rak'ats with two 
sittings- one in the second rak'a and die other in the third — with 

The Hadiths on This Issue 

Rehire looking at the apparently omfliaing hadiths, we will first 
look at those hadiths which clearly sratc that witr consists of three 

i, It is reported from Abu Salama that 

he asked 'A'isiia regarding die prayer of tin Messenger of Allah £5 
during Ramadan. She explained. " "I he Messenger i.l All.ili :* would not 
perform more than eleven mk'atu neither in Ramadan nor out of it. He 



Sahih Muslim i:i!4. Sunan st-Nasa'i 1:148, Sunan Abi Dawud 
1 this narration, Umm al-mu'mmin [Mother of the Believers] 'A'isha 
■ mentions that the win prayer performed by Allah's Messenger 

Sa'd ibn Hisham 4* relates that 

'A'isha h. informed him that the Messenger of Allah & did not make 
sakms in the second mk'a at witr {Sanaa ai-\'a:.a'i 1:148, Muwatta Imam 
Muhammad 151), 



3. This narration has also been mentioned by Imam Hakim with a 
slight variation: 

Ihe Messenger of Allah » would not make lalams in the first two ratals 
of witr (al-Mustadrak 1:304). 

Imam Hakim then states, "[This narration is] authentic according 
to the conditions of [mam bukhari and Muslim." WHama Dhahabi 



4. lire following is another variation of the above 
hy Imam Hakim: 

Ihe Messenger of Allah » would perform three mt 'an of win making 
salami only at die end (in the final rata], "this was the practice of the 
Leader of the Faithful 'Umai ibn al-Khattab 4^ and ir is from him that 
the people of Madiiu aiuuired (his practice yl-Munaiirat 1:504). 

5. Sa'd ibn Hisham .fe narrates: 



rllL'll pel i mm I wo nil/'itls '.ill ins; down whli illc Ixiwini; .tin] prostration 

also sitting down (Musrtdd Ahmad 6:156 U). 

6. 'Abdullah ihn Qays narrates: 

I asked A'ishaA, "How many rak ats of witr did the Messenger of Allah 
» perform;" She replied. "Four with three, six with three, ot eight with 
three. He would not perform more than thirteen ratals for witrot less 
than seven" (Sunan AM Dawud 1:100). 

In this hadirh, the whole tahajjud prayer has been described as witr, 
whereas in reality only three ralt'ats were witr, and the remaining 
four, six, or eight rak 'an were tahajjud. This is the reason why Umm 
a!-mu'miniii 'A'isha.fcdistinguished between the three mk'atsof witr 
and the various other rak'ats in the above narrations. 

7. 'Abd al-Aniz ibn Jurayj narrates: 



I asked A'isha^ regarding the tktpuir. ,he Messenger of Allah 36 would 
recite in ivitr. She replied, "I [e wnuld recite 'S,ihhil> hma rabbit al-a'la' 
[Surat al-A'la] in the first rata, 'Qulya'ayyuha M fl jW|Sura, al-Kafinm] 
in the second, and 'Qui Imwaiidini .i/W|Surat aldkhlas] along with the 
'Muawwadhatayn ISurat ai-Falaq and al-Nas] in the third" (Sunan Abi 
Dawud t:2oN. Suh.iii ,il iiti„nlh: ri'id, Su>i,in Urn Maja 1:81). 



ihrough Amra bint Abd al-Rahman and has stated it as being in 
accordance with the sLrict conditions of both Imam Bukhari and 
Muslim. Ailama Dhahabi has also verified this by stating that the 
hadirh has been transmitted through a reliable chain of narrators 
(al-Mustadrak 1:305). 

0. Muhammad ibn Ali reports from his father, who narrates on the 
authority oi his father, Abdullah ilin Abbas that 



10. 'Abdullah ibn Abbas .;, has also reported .he following narration 
regarding the Messenger's & witr prayer: 

During die [ii«!n lid ore dawn, the .Vleiieni'.ei nl AII.1I1 - would perl arm 
eight iilh',1!:- \:,t,'i,/ii;i/i\ .mil due.- i?;/' ".;.'.' ifiti. lollov.ed i,y nvo >;«-'„■.', \ n,lfi\ 
ISittiiin nl-Naia'i 1:249). 

tl. 'Abdullah ibn Abbas & narrates: 

Ihe Messenger of Allah J» would perform three ratal! witr. He would 
recite "Sabbih isma rabbit al-a'la" [Surat al-A'la) in the first rata, 'Qui 
ya'ayyuha 't-tafirun* |Sutat al-Kafirun] in the second, and "Qui httwal- 
lahu oWISurat aldldilas] in the third (Sunan al-Tirmidhi 1:106, Sunan 
rti-\',iui'i 1:249, ''/Willi Ibn MyaXi). 



Numerous other Companions in their narrations have also mentioned 
the Messenger's » recitation of these three surats [chapters] during 
win in tlie above mentioned order: 

0) Abd al-Rahman ibn Aba * (Musannaf Ibn Abi Sbayba 2:198). 

(i) Ubay ibn Ka'b * (Musannaf Ibn Abi Shayba 1:300). 

(3) Ali ibn Abi Talib 4° (Sunan al-Ttrmidbi 1:106). 

(4) Abdullah ibn Abi Awfa* {Majma al-viwdid 1.741 U). 

(5) Abdullah ibn Mas'ud * (Majma' abzxwdid v.241 U). 

(6) Nu'man ibn Bashir* (Majma at-mwdid U). 

(7) Abu Huviyn & {Mtijmd' ' al-zawaidv.141 U). 
{8) 'Abdullah ibn 'Umar * (Majma' al-zawdid '1:241 U). 

(9) 'Imran ibn Husayn * (Musannaf Ibn Abi Sbayba 2:298) 

(10) Aliu Khaythama through his father Mu'awiya ibn Khadij fe, 
(Majmdd-zatudidv^ U). 

file narrations ofthe.se Companions further support the opinion that 
consists of three rak'ats. 

12. Thabit al-Bunani reports that Anas ifan Malik * addressed him 
saying: 

O Thabit! Take this from me, for you will not hear it from ar, 



iraycr while I was in his 
vlik.ii lie inadtifliwuat 
n i-<ik'Ms iwtrmih Vilnius 



The great historian and hadith master Ibn Asakir has narrated this 
haditli through a reliable chain. 



is established that wit, 
are to be pel 1 formed n 
of the third rak'a. 



1 sakms at the end 



The Companions and Followers on This Issue 

1. Miswar ibn Makhrama reports: 

had not yet performed wiir. He stood up .ind we lormed rows behind 
him. He lead us in three nik'ai, md mink ndann only at the end [in the 
thirdm* a] (Musamiaflbn Abi SI)aybai^\J. Musannaf 'Abd ai-Raiaiq 

y.io U). 

2. Ibrahim al-Nakh'ay reports that "Umar ibn al-Khattab said, 

I would not neglect the three rait 'an of wiir. even if] were 10 receive red 
camels in exchange (Muwaita Imam Muhammad 150). 

In those times red camels were considered valuable assets. 

3. Hasan al-Basri was informed that 

'Abdullah ibn 'Umar ~ would make adnim in [lie second rak'a of wilr. 
Hasan al-Basri in ("m ined iliai 'Uinar.:;. was a greater jurist than (his son], 
and his practice w: is [lie inkbh-:\nA si and up from die second mk'a 

[Cor llie lliild witliimi illakin;- :<:!<t-ih\ Ul Mtmadrak 1:304). 



. Mak 



report,: 



talams in between (Mtatmnaj ibn Abi Sbayba 1:295). 
1. 'Abdullah ibn Mas'ud 4* says, 

The rak'aaof jwn are time similar so tin Jayiinn- k'iVj- prayer (i.e. Maghrib) 
UMuiaalla Imam Muhammad '150. Mn/ma' .i/-;.rn;ud 1:141 U)]. 

6. Ibrahim al-Nakh'ay reports that Abdullah ibn Mas'ud * said, 
One «!*.'« docs not suffice for witr. (Muwasut Imam Muhammad '150). 
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7. It is reported from Anas that 

witr is three rak'als (Mmannaf Ibn Abi Shayba 1:293). 

8. Aim Mansur reports: 

I askeil Ibn 'Alihas : iv!',iirilins: 1 Ik- number of ralt'iits in w 
''Three raiajTvSAar/i Mi ani £*/A*r). 

9. Ata' reports rhar AbdnUat ibn 'Abbas & said: 

IWrr is similar to the Maghrib prayer (Muwatta Imam Mt. 



madiyt). 



10. Hasan abBasri reports: 

Ubay ibn Ka'b * would perform three rak'au for witr and would 
salams only at the end of the third rak'a {Mmannaf 'Abel al-Razzaq 

U. Abu Glialib reports that 



Abu Umama would perform three rak'ms lor 1 
Shayba 2:294). 



T (Mmannaf Ibn Abi 



iz. 'Alqama, the student of 'Abdullah ibn Mas'ud reports that 
witr is three rak'als (Mmannaf Ibn Abi Sliayba 2:194). 

13. It is reported that Ibrahim al-\akh'ay would say: 

There is no witr consisting of less than three rak'als (Mmannaf Ibn Abi 
Shayba 2:294). 

14. Abu '1-Zanad reports: 

'Umar ibn 'Abd al-'Aiii designated ihc rak'als of tuirrtohe three based on 
the tuling of the jurists, with salami t.i be made only at the end (Sharb 
Ma'ani 'l-aihar). 

15. It is reported that Hasan al-Hasri said: 

"Ihc Muslims have readied a consensus aiiieeming H'Ur being three rak'aa 
with salams only at the en.] {Mi,i,inn,if Ibn Abi S/niyba 2:294). 

The reason for quoting the statements of so many Companions and 
Followers [tabi'in] is that their opinions and practices hold a high 



The Rak'au of Win 

status in Islamic law. Whenever a conflict is itiund between the h.idiih.s 
roncc rning a certain issue, rhc scholars [urn (o the act inns and state- 
ments of the Companions to remedy that conflict. The Companions 

to them being blessed with the close company of the Messenger ». 
The scholars therefore hold their opinion in hi,i|i n-^uil and normally 
adopt those hadiths which uniform to their practice. Likewise the 
opinions of the Followers are also regarded since they succeeded the 
Companions and were the bearers of their knowledge. 

The more prominent Companions like Sayyidina 'Ulnar, 'AM. 
Abdullah ibn Mas'ud, Abdullah ibn 'Umar, Anas ibn Malik, 'Abdullah 
ibn 'Abbas, 'A'isha, Ubay ibn Ka'b, and Abu Umama & all stated 

fuqaba' sab'a. "the seven great jurists" of the earlier period \see p. 143], 
concluded that tv/'/rwas three rak'als. This was such a widely accepted 
opinion that Hasan al-Basri reported consensus \ijmd\ on it. 

z. How Many Salams in the Witr Prayrr- 

!he I Ian all opinion in this mailer is that, like every other prayer, only 
one set of salams should be made in win: According to this opinion, 
one must not make iwo sets af sulams and cause the third rak'a to be 
pel lortned separately. 

The Opinion of other scholars is that the muuilli [person praying] 
should first perloi m two rak'als a nil then, after terminating them with 
salami, perform the third rak'd separately with another sei of salams. 

There ate a numher of reasons which establish the superiority of 

many of them have stated that the three rak'als arc to be performed 
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continuously without any break in between, it is quite evident that 
if there had been an interval in between the second and ihird ivk'iin. 
the narrators would have certain I v men tinned it. 

an extra set of salams in the second mk'n. h should be noted that 
'A'isha .; is considered ihe most knowledgeable person ics;.tril i the 
Messengers witr prayer. 'I his is due to her close observance of the 
Messenger's 'f- witr prayer while ,11 home, where he was habitually 
perhiiTiiirij; ii. I leruv. wiihom luil her debate, her cvplauat ion thai 
witr consists of three mk'ats should be accepted. 

(3) Some narrations, which have been reported from 'Abdullah ibn 
'Umar state that wflrwas performed as a single mk'n. Many - 
claim that Ihn 'Umar & never actually saw the Messenger i» perfo 
ing rhe witr prayer, and that his narrations cannot be preferred 
those of 'A'isha and Ibn 'Abbas fe, both of whom were known to have 
seen Allah's Messenger &■ performing the prayer, 

(4) Otic narration stares: 

The Messenger of Allah : ; prohibited die "iiu omplctt prayer" [butayra', 
lit. an animal which had its tail cut oil]- -where ,i person performs 
a single mh'ii as witr. 

Althoiii-Ji diis narration is said to contain sonic weaknesses, its prohibi- 
tion ol pcrroni! i ni; witr as one :■;//:',- holds; due id ii beim; ai uhem ictdh 
transmitted through a number of reliable chains [asnad]. In his Lisan 

chain under the biography of 'Uthman ibn Muhammad, one of it! 
narrators. With rhe exception of 'Uqayli— known for his extreme 
strictness in the criticism of narrators {even though his criticism 
here is only of a mild nature)— most scholars ol hadith have indeed 
'Uthman ibn Muhammad to be reliable. Hakim al-Naysahuri has 
related a narration from him in his Musld/lmh and called it authentic. 



142 



ThcRak'atsofWitr 

which VMlama Dhahabi has veriiicd. I lence, the status of the hadiih 
can be no lower than hasan [sound], and rhe prohibition mentioned 
in it of performing one rak'a separately will stand as a strong com- 
mand [see Path nl-Mulhim 2:309]. 

(5) Many of the elect Companions, like 'Umar ibn al-Khattab, 'Ali 
ibn AbiTalib, Ibn Mas'ud, Ibn 'Abbas, Hudhayfa ibn al-Yaman, Anas 
ibn Malik, Ubay ibn Ka'b * all performed witr with only one set 
of salams at the end of the salat. Some of their narrations have been 
mentioned above and other, can be ton ml in the mintcitins collections 
ofhadirhs; the chapters (on witr) of which are especially replete with 
the narrations of 'A'isha i, on witr. Therefore, the stitttta method of 
performing witr would be to perform them as a continuous set of 
ihrce mk'ats as praerised by these great Companions. 
(5) In some hadirhs, the Maghrib prayer, which contains only 
one set of salams at the end, has been called "the witr prayer of the 
day." Therefore, "the witr prayer of the nigh" should also be offered 
like the Maghrib salat — with only one set otsnlanrs in the last mk'a. 
There is a report which mentions that the Messenger of Allah & 

10 be performed as three ntk'ats with Sitlams only at the end. These 
seven jurists would be consulted by rhe people on various issues, 
and whatever the majority of them agreed on would be accepted as 
die legal ruling \fatwa]. In his book, Imam Tahawi has related their 
unanimous opinion that witr should be performed as three mk'ats 
with talams made only in the last rak'a. The seven jurists were: Sa'id 
ibn al-Musayyib, 'Urwa ibn al-Zubayr, Qasim ibn Muhammad, 
Abu Bakr ibn Abd al-Rahman, Kharija ibn Zayd, 'Ubaydullah ibn 
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'Abdillah, and Sulayman ibn Yasar (may Allah be pleased with them 
all) \[Awjat. al-masalik 1:4)4)]. 

(8) Hasan al-Basri reported a consensus [ijma] on the opinion that 
witr was three continuous rak'ats without any intervals in between; 
which means rhat ir was a widely accepted view. 

'Ihesc points make ii easy to conclude [h.U the witr is indeed three 
mk'ats with a single set of salams to be performed in the third, and 
final, rak'a. This was the widely held opinion annuls; [he Companions 
and Followers (may Allah be pleased with them]. 

Some Confusing Narrations 

1. Sa'dibn Hisham asked 'A'isha • to describe Ibi him me ruitt-prayer 

of the Messengers*. She replied: 

We would prepare his siw.ti: |un>ili-ikl| mJ waier lor his ablution 
\wudu'\. Allah w.mld haw him wake up during [In: night whenever He 
willed, and the Messenger would 1 lea ii his [eeih with the siutak and 
cum piece his ablut ion. 1 le would iheii pcrioiir. nine rak'ats and would sit 
on the eighth rak'a only, in which he would remember Allah, praise Him, 



$ witr prayer was a total of nine mk'ats, in which he would sit only 
at [be end oi [he eighth rak'a and uunpleio the praver with ■■alaitts. 
in the ninth. The hadith then states that ibis was his earlier praelice, 
for later on he reduced die number of rak'ats to seven, sin in:: briefly 
in the sixth and ending with salams in the seventh. 
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The Rak'ats of Win- 
In Sunan al-Nasa'i, Muwatta Imam Malik, and a number of oiher 
hadith collections, the same narration has been transmuted through 
the same chain with the following addition, "The Messenger of 
Allah • would not make salami in the second rak'a of witr" In the 
version of al-Mustadrak, it states, -The Messenger of Allah & would 
perform three rak'ats witr with salams only at the end." In Mttsiiar.l 
Ahmad, it states: 

After the Messenger of Allah ■ had performed the Tshi prayer, he 
would enter his home and perform two wk'/its, followed by another two 
lengthier [hail the first - 1 1 e would iheii perlorm witr without any interval 
in between, after which he would per form a final two mk'ats seated. 

I he following points come m liglu af ier studying [he various trans- 

(a) At most, the Messenger of Allah % would perform a total of 
eleven mk'ats .v. night. hiJiidcd in this were [he tcitr and [he two 
rak'ats that succeeded it. 

(b) Three rak'ats out of the eleven were witr. 

(t) I le would sit in the second mk'a of' witr without making; any 
salams, 

(d) After witr, he would perforin two rak'ats seated. 

(e) He would sit at the end of every second rak'a. 

from these points we learn that the various narrations concern- 
ing win- are indeed describing the same procedure of performing 
witr. The reason why they appear to be conflicting is due to the dif- 
ferent words itsed io most of them. 

Mile version in Sai'i/i Muslim only Males [he mi a! number of mi' 'ah 
performed, without tillering much detail as to how they were per- 

iboiii rahaiittil. I lenee, she did noi feel ii was necessary to provide 
any details about the rak'an of ' ttihajjuri performed before the witr. So, 
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providing tloiit] Es on the wily, she Silid, "Hie Messenger of Allah 
would sit without iii;]ki]i|>.(rt/,fii?(()]i the eighth rak'a'"] his eighth ntk'a 
was in reality the .second ink a tsi' tt-'itr. which was being performed alter 
thesis rakfasci tahajjud; then, on the ninth rak'a (the third rairtof 
he would make ia/«»tf and thus complete his prayer. 
It was common knowledge at that time that the Messenger $ 
always performed his tahajjud prayer in sets of two; so 'A'isha A did 
not provide any detail about them and thus mentioned the total num- 
ber of rak 'ats together. Lastly, she ended by saying that the Messenger 



it encompasses all the variations of Sa'd ibn Hishams narration, and 
at the .same time reconciles the apparent conflicts between them. In 
summary, the Messenger ft would perform the tahajjud prayer in 
sets of two. as stated in the above-mentioned narration in Mastoid 
Ahmad (and probably all other narrations on tahajjud); and thereafter 
perform the three continuous rak'ats of witr. with whims made Only 
at the end. After the final ntlams, he would then perform rwo more 
rak'ais sitting down. 

Tne Messenger's » prayer at night would he rhineeii ratal,, five of which 
would he toitr; and he would sii nnk- at the end. 

Hie apparent wording of this hadith describes the witr prayer of the 
Messenger & as being a continuous set of five rak'ats. However, just 
as in the previous narration, the apparent meaning in this narration 



'isha 



Messenger of Allah SS at night and included in it the two rak'ats of 
nafi performed sitting down after the three rah'ati of witr. This is 
what she refers to when she says, "Five of which would be witr"(i.c. 
including the two rak'ats of nafi). 



When she says, "he would sit only at the end," it means he would 
lot sit for any lengthy period of time during the prayer to make 



third rak'a of witr, as it was common knowledge that salams had to 
be made in the third rak'a. What 'A'isha * was referring to when 
she said, "he would sit only at the end," was the final sitting of the 
Messenger's » two rak'ats nafi salat that followed his witr (i.e. the 
Messenger -'i would only sit for an extended period of time in the 
final sitting of his last set of two rak'ats nafisalat). 

Some Hanafi scholars have explained this narration in a slightly 
different way. They state that it is known that the Messenger *& 
would perform the rak'ats of tahajjud standing up ot sitting down, 
and the win-prayer he would always perform standing up, while the 
mo rak'ais I oil owing the ivilr he would mostly perform silting down. 
Hence, if the hadith is approached with these points in mind, the 
apparent meaning of the hadith eannot be taken. 

What really happened, they explain, is that the Messenger ft, 



only at the end— that the Messenger after having performed the 
first eleven or so rak'ats {tahajjud and witr) standing, sat down and 
performed the last two rak'ats of nafi. She states that he sat down 
to perform the last two rak'ats of nafi after having performed all 
the other prayers standing up. [See Darse Ttrmidhi 2:210-220. Path 
al-Mulhim 2:219] 

This makes the above narration of 'A'isha * very clear and dispels 
the notion that the Messengct H performed a Ictigdiy prayer com- 
prised of many rak'ats, with only one sitting at the end and no sitting 
postures in between the various rak'ats he performed, lite following 
in of Ibn 'Abbas : further corroborates this explanation: 
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Ihe Messenger of Allah S> performed eight rak'ats and seven rak'ats in 
Madina, i.e. Zuhr and ~A.tr [together] and Maghrib and 'Isha [together] 

iSnhih Muslim 1:146). 

No scholar has taken this statement to imply that each of the four 
rak'ats of Zuhr and 'Asr, and the three of Maghrib and four of 'Isha 
were combined together in such a way that there was no interval 

with the normal method of prayer used regularly by the Messenger 
* and his Companions *, In the same way, those narrations which 
apparently suggest a method for ^contrary to the normal practice 
of prayer being a minimum of" two ntk'als,vt\\\ have to be interpreted 
accordingly and not taken literally. 

3. Is One Rak'a Sufficient for With? 
Abdullah ibn 'Ulnar 4 narrates: 

Someone asked the Messenger » about prayer at night. The Messenger 
said, "The prayer at night should lie performed in sets of two. Then, 
when one anticipates tin break of dawn, he should perform one more 
rak'a which will CnncR what he has performed into wilt for him" {Sahib 
al-Bukltari 1:135, Sahib Muslim 1:157). 

In another version of this narration it states, "Witr is a single rak'a 
[performed] towards the end of the night." The version in Sunan Ibn 
Maja states, -The prayer of the night is [performed| in sets of two, 
and the witr is a rak'a [performed] before dawn." 

Some scholars have deduced from these narrations [bat the Jfirris 
a single rak'a to be performed on its own separately. This deduction 
however does not bring out the real meaning of this hadith as all rhe 
characteristics of prayer have not been taken into consideration. The 
following points should be considered: 
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The Ratals of Witr 

(a) May Allah ^ bless the great Shafi'i scholar Hafiz Ibn Hajar id- 
regards ro the intervals [between the second and third rnk'L of witr). It 
is possible dial the Messeng! 1 intended by his statement, "he should 
perform one more rak'a." that this rak'a should be performed together 
\mudafa!an\ with the two tak'ass before it (Path al-Bari 1:385 U). 

1 lence, die real meaning ol 1 his hadiih is dial ,1 person should perform 
the tahajjud prayer in sets of two throughout rhe night, and upon 
reaching the end of his vigil \qiyam at-tay/], he should add an extra 
rak'a 10 the final set of two and make it three rak'ais. This way, the 
mk'iils ol his tnl/ii/jtifJ :uu\ witr p raver will add up ro an odd number 
and thereby be in accordance with the Messenger's '3. statement: 
Then, when one anticipates the break of dawn, he should perform one 
more rak'a, which will lonven what he has performed into witr (as him 
{Sahib al-Bukhari 1:135, Sahib Muslim 1:257). 

(b) The Messenger i- said regardiiii; die -at red pilgrimage \baj\: 
HM Pilgrimage is Arafa {Sanaa al-Tttmidhi. Ibn Maja. al-Damqumi). 

This narration is also nor to be taken literally, as it would mean that 

home without even entering into pilgrim saixiity \iiiram\. This is 
obviously not a valid interpretation since it has neglected many inte- 
gral aspects of the wotship. In actuality, the hadiih is only expressing 
the importance ol standing [irm/u/'] in 'Arafat, as it is one of the 
integrals ol the pilgrimage: and not thai it is the onlv integral act to 
be performed for % 

the end ol the night, the Messenger is only defining 1 he distinctive 
lactor between witr and two rak'ats of tahajjud; that adding an extra 
rak'a to the last two rak'ats of tahajjud would render all three rak'ats 
into witr. thus allowing the person io fulfill his requirement of witr. 
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(c) The personal practice of Ibn 'Umar i , although appearing Oth- 
erwise tmm rlii' aboec hadiih. was ro perform ihrcc nik'nts of it'iti- 
together; as is indicated in r he lolloping nai ration of Imam Malik: 
Ibn 'Umar A would state that the Maghrib prayer is the w/tr of the day 

(Mm«m Bmcm Mdtt 77)- 
If the Maghrib prayer (which everyone agrees is three continuous 
riik'ms) lias been suited as being ihe witr ai [he Jay, then it follows 
that the uiitr prayer itself should he performed as three continuous 
raiaft as well. 

In light of the above, it is very diflieuli to establish thai witr could 
be performed as just one Hall/ Ibn Hajar relates in bis Hull) 

al-liini tba( Ibn al-.Salah said: 

We cannot infer from die mm minus nl'irj/.-. despite dieir being so many, 
dial die Messenger '8 only perloimed .1 single ntk'it lor witr {Fath al- 
itor! 2:15). 

Hence, any narration which stales thai ihe wilr prayer was anything 
but three wi'atf cannot be taken literally. Instead, it has to be ana- 
lyzed and suitably interpreted so as to draw out its true meaning 
and harmonize ii with the other narrations dial mention the witr as 
being three rak'ats. 

A Final Question 
After reading the hadiths of this chapter, one might ask why these 
narrations differ from one another in describing die witr prayer? 'Ihe 

there are those who refer to the whole combination of niglu prayer 

tion between ihe two. 'I bey suite only the total inn 11 her of mi-'i/h the 
Messenger perlormed at niglu, since it was common knowledge 
anyway that rhe final three niL-'.-itr. of the li:h<ijjn/i prayer would he set 
aside for win: Hence, they include the whole night -vigil i,il)iij)ii/{\ 
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of this can b< 



Hence, they do not leave any room for speculation. The majority of 
ihe second type of narrations state very clearly that the witr consists 
of three rak'ats. Examples of this can be found above in the section 
titled 'The I ladithson Ihis Issue." Imam Tirmidhi, quoting rhe words 
of Ishaq ibn Ibrahim Rahway [or Rahuya], concludes: 

The narrations [bat state that [he Messenger » performed diinccn rak'ats 
win actually mean (as Ishaq says| that he performed thirteen rak'ats 
including (he ihree r,ik',nn-\\ ' iritr. and lit fi.llnw.s from ill is I dial the whole 
nighr prayer was referred io as wilr (Sunaa al- Tirmidbi 1:105). 

Imam Abu Muhammad al-Manhaji, a Hanalt jurisi and hadith 

Oneway tit reconiilini: between die ^ con Hie ting] nairasimis is in say thai 
(initially] die Messenger » used 10 perform one ralt'a as wilr and even 
instructed others in this: bin Ins final [insiiinn was 10 perform [the witr 
as) three rak'ats [al-l.ubitli fi 1-jnm'i bayu al-mimaii wu 'l-iii.il/ 1:175!. 

Conclusion 

In conclusion, the wilr should be performed as a three r/ik'ii prayer, 
since that is how, according 10 rhe majority of narration,., ihe 
Messenger of Allah ■ pel lormed his wilr p raver. 'Ilie.se three r,/k'itls 
should be perlormed together without separating ihe third rak'a 
from the first two. Performing one mk'it wilr has been classified as 
being an incomplete prayer by the Messenger :f. Evidence of this is 
the (act thai there is no other example of a prayer ((insisting ol just 
one rnk'ti in Islamic jurisprudence. I lence, the wilr prayer should be 
perlormed continuously jusi like the Maghrib prayer and not on ils 
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Furlhetmore, it has been made clear that the practice of the 
Messenger • was to perform witr at night after the labajjud prayer. 
He would perform [he tdhajjiirl prayer in sets of two mk'itts until the 
time of Fajr drew close, at which rime he would add an e: 
to the final set, thus convening both the last two rak'itts set and 
the additional rak'a into witr. Surely, this explanation is what the 
Messenger & intended when he said. 

Then, when one anticipates the break of dawn, he should perform 

mote rak'a, whith will convert whai lie has performed into witrfot him 

{Sahih at-Buibari 1:135, Sahib Muslim 1:157), 

And Allah gft knows best. 



Prayer After 'Asr 



Upon STtJDViNi; i lie In inks of liiuliili. .1 prrson will L-vccuu.illy come 
across sonic narrations in which rlu- .Vics>ciij;cr of Allah ":- prohibits 
a person from performing saiat aftct the 'Asr prayer. In some narra- 
tions, however, the Messenger -s himself is stated to have performed 
rwo iwk'iiis ill that very time. 'Ihis indicates a conflic: between the 
two types of narrations. 

In this chapter, we will discuss and aucmpL 10 resolve this apparent 
'ie pertinent question: "What is the 



ning of the Messenger I 



the Messenger 2% to perform saiat at that time. The following will 
work to clarify [he religious \ih,iri\ ruling regarding these rak'ats after 
'Asr, and also briny to liyht whether the above prohibirion is indeed 
general or rathe: hound bv particular circ 



Imam Abu 1 lanifi is of the opinion that it is not permissible for a 
imisalli to perform the tahiyyal al-waijiil ; two rakats upon entering 
the masjid\ or any other supererogatory [aa/2] prayer after he has 
performed the 'Asr prayer. However, according to the Imam, making 
up missed \t./rif/tt'\ prayers is permissible. Another groups view is that 



Kin- pravcrs which arc pc'loriucd lor li particular reason, such as tilt 
funeral prayer, lahiyyat al-masjid, or lahiyyat al-wudtt |iwo miatt 
after ablution], 

The above difference of opinion informs us that me time after 
the 'Asr prayer is one in which each group Juices that some form of 
prayer in another is undesirable. The reason liir this is thai there arc 
many hadirhs which prohibit prayer alicr 'Asr: and it is due to these 
p mil ihi live haditlts that the Hanails have disallowed all forms of 
nimoblhyKiry s,ti,ti kj he performed in this lime. I lowcver, rhere are 
oilier hadirhs thai speak of the Messenger performing iwo rak'ats 
after 'Ast. These hadiths seem to be in conflict with those that pro- 
hibit it; therefore, we will (list analyze these hadiths to gain a deeper 
understanding of this apparent conflict. 

Analyzing thp. Sheminglv Contradictory Hadiths 

The conflicting narrations are of two kinds — those that portray the 
Messenger ji performing two rak'ais after 'Asr only once (imply- 
ing that he never did so again); and those which indicate that the 
Messenger 3* performed these two rak'ais on a regular basis. Both 
types of narrations are addressed in this section. 
I. Wisha * narrates: 

The Messenger of Allah $■ |e.ncc) missed the two rak'ats before- the 'Asr 
prayer; so after finishing Air. he in.uk- them up, then never performed 
them again |ai that tiintl (Mtijam a! l,ii:av,iai. Mdjiua al-zattia'id 

i. A similar narration of Umm Salama * has been transmitted by 
Imam Ahmad in his Musnad ' {:\!a\-iuf,tl si/nan 2:135, Mttsmid Ahmad 

119:1 U). 

3. Ibn Ahbas 4 relates: 
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111.- Messenger of" Allah i* pi 
[nf ciiariiv! hail arrived |to I 
P ,.6,,minj(hi,».«ti„[, 



ndkatc that the prayer after 'Asr was in no way 
t the Messenger of Allah regularly performed 
s, however, is contradicted hy the following hadiths, 
performed two rak'ats after 



The Messenger t* would never visit me during the day after the 'Asr prayer, 
except that he would perform two rak'ats (Sahih al-Bitkhari 1:83). 

;. It is related from Abu Salama that 

he asked 'A'isha J regarding tin iw.i rak'ats the Messenger & would per- 
form a her 'Asr. She told him that he would perform them before ['Asr], 
until he happened to once miss diem or forgot 10 perform them due to 
being occupied with soim-rliing; so he perloniu-d ihi-m after 'Asr. He then 
continued tu perform them. | bemuse] whenever he would perform any 
[new] prayer (once], he would continue to perform it regularly thereafter 
iSaliih Muslim 1:2771. 

ti. A'isha 4 narrates that 

the Messenger & never neglected the two ratals after 'Asr while he was 
in her company (Sahih Muslim 1:177). 

These hadiths demonstrate that the Messenger of Allah pcr- 
(ormed the two nik'iiK on a regular basis. Thee state that whenever 
he would perform any new prayer (once), he would take it upon 
himself to continue theni regularly. In this case, it was the two rak'ats 
oi Zuhr he was making up and not a new prayer; but since he was 
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pi ilurmin;; lhcm mil ol ihcir umi.lI lime. Ik 1 thereafter conrinucd to 
perl i j rm lhcm regularly after 7\sr. In cither case, these hadiths seem 
Co be in conflict wirli the former set of hadiths, which stale lhar he 
performed [lie two im/,'W prayer after 'Asr only once. 'Mil- following 
Iilis been mentioned nil h i. 1 1 11:111; iliis apparent conflict. 

Had/, ion Hajaf reports that the second set of three hadiths (4,5, 
and 6) arc ol"a higher degree of authenticity than the fust Lhree. 'I his 
means that, according 10 Ibn Hajar, the hadiths which state that 
(lie Messenger performed die ivvd nil- 'tin regularly have .1 higher 
4. 1 f rf l- of authcnlieiiy ihau those which mention di:H lie pcrluniicd 

To expound on this point, it is quite true that the narration of Ibn 
'Abbas (Judith i) has only been designated as sound [bnsiiii[ by Imam 
Tirmidhi, wherein, nil the hndiiiis mentioned after it are either from 
Sahib al-Rukhari or Minliiii and are rigorously authenticated \sahih\. 
Thus, Ibn 'Abbas's narration cannot stand in comparison. Second])', 
hadith 1, which is transmitted from 'A'isha is said to have in its 
transmission the narrator t_)iitl,u, who lias been called "a (Ingram 
liar" [liiulbdiiali\. 1 lence, it is too weak to stand up against the other 
rigorously authenticated narrations oi 'A'isha 

The hadith of Umm Salama (no. >), however, is not defective and, 
as such, cannot lie overlooked. Hie niirrniioii slates dun (lie Messenger 
performed two ralt'titi alter 'Asr only once, and it negates him 
performing them at any other time, 'fhis means that we have a single 
rigorously authenticated \sabib\ hadith conflicting with three others 
of the same authenticity. We have 'A'isha's i. narrations, tninsitiitted 
by Imam liuldiari and Muslim, which are affirmative [iiiitih!iit[ in 
establishing that these two mkats wete regularly performed by the 

of Umm Salama * that states to the co ntraty^Hencc, we are still left 
with two conflicting texts, both of which are authentic: one a nega- 
tive \in,iii/i\ texi (i.e. in support of the prohibition) and the other an 
allirmativc [umlhhii] one (i.e. not in support of the prohibition). 

.56 



Prayer After 'Asr 

Hafiz Ibn Hajar al-'Asqalani attempts to correlate the two types of 
narrations by putting into effect a rule from the principles of hadith 
[/mi/ dl-b,i/lilh\. which state; rhar an allirmativc \>miM>h\ text shall 
take precedence over n negative \»i<!>ifi[ one (i.e. an affirmative nar- 
ration holds more strength than a negative one). He concludes that 
since 'A'isha's ft. narrations are the affirmative ones, they will take 
precedence over Umm Salamas A negative narration. He furthet 
states [bin 'A' id 1:1s nfiimiiiig 1 hai lhe Messenger ' ' regularly performed 
two rak'atsaktx 'Asr was according to her personal knowledge of his 

appears 10 have re.su I ved the e.oniliet between the two ivpes of nar- 
rations; however, the great juris! and hadhh sehol.tr. 'Allama Taqi 
'Uthmani, states in his Dane Tirmidhi (1:427) that a hadith in Sahih 
Muslim contradicts the basis of 1 ializ llm I Injurs explanation — that 
both 'A'isha Jfe and Umm Salama :% were narrating from their own 
pel son :il observations. 'I he hadith in S.iiiili Mt<i!h,i reveals (hat 'A'isha's 
.... knowledge regarding die Mes.-.eii get's pcriormauec ol (his prayer 
was in actuality acquired I nun Umm .Salama .3*. 
7. The following hadith explains this in further detail: 

Kurayb narrates rhat he was jcni by 'Abdullah ibn 'Abbas, 'Abd aJ-Rahman 
ibn A/har, and Misw.ir ihu M.ikhr.ima ■-, to 'A'isha J . the wife of the 
Messenger of Allah ». 'Ihey instructed him to convey their sakms Igrcct- 
ing of peace] to her and enquire liinn licr ahum the | performance of] two 
nit (in after 'Asr. 'I hey mlt! hi 111 msay thin ihc\ had been informed of her 
performing the prayer, whereas 11 had reached iliem that the Messenger 
■'■t had pnihibiled i(. Ibn 'Abbas ■ said, "Ulnar .;- and myself" would 
deter people Ironi performing them.' 1 

Kurayb says, "I visited her and conveyed their message. She rold mc to 
ask Umm Salama. I eame out and informed them of what she had told 

Salama * Lid, 'I heard the Messenger of Allah » prohibit them, and 
then I saw him perform them [himself], "lhe |first] time he performed 
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them, lit had mm (lined Asr then tint tod tlio btnisi- hi find some Ansari 
women from the Banu Haram tribe with nic. So, as he begin to perform 
the prayer, I sent a young girl and instructed her to stand by his side 
and say, '0 Messenger nl Allah. Umm Salama sais dun she hits htitrd 
yon prohibit the performance of these two ratals, and now she sees you 
performing them.' She also told her that if he gestures wilh his hand 
then move back. Jhe girl went n. him and he gestured with his hand so 
she moved back. Winn In completed [In- prayer lie said. '(") daughter 
of Ibn Umayya [Urnni Salama]. yon asked me regarding the two rak'ats 
after "Asr. A group of |>etiplc from the 'Abd al-Qays (rilie had come to 
me... and occupied me from performing the two rak'ats after Zuhr, so 
these wore the |iwo rak\as\" {Sahib Muslim 1:177). 

This hadith without doubt implies rhatUmm Salama*. was the source 
til 'A'isha's ■■ knowledge regarding the Mcsscngci '■<- performing the 
two rak'ats after 'Asr. This is because the Messenger .9 performed 
them while he was in Umm Salamas conipany. and 'A'isha was aware 
of that. The following narration clarifies this even further: 
S. It is narrated from 'Abd id-Rahman ibn Abi Sufyan that 

Mu'awiya i. sent a person to 'A'isha S,, asking her about the rwo rak'ats 
after Air, She replied that tlio Messenger if. had nor performed them 
in her company, hut Umm Salama had told her that he had performed 
them while with her. 'Iliercforc, Mu'awiya -it sent someone to [enquire 
from] Umm Salama. She said, "1 1c |i>nce| pel formed them by mo, and 

plered themj. When I did remember. 1 did It ihit.k it was appropriate 
to make them up in the with people looking, so I performed them 

This hadith, in conjunction with the previous one, clearly establishes 
that the Messenger tifAllah did not initially perform the prayer in 

'A'isha's Jj, company, but in the company of Umm Salama A. 
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'Allama 'Urhmani writes that even after extensive research, he could 
still not liud a conclusive explanation to dispel the apparent conflict 
between these narrations. Nonetheless, he states that after giving 
some mote though: to the issue, ii appeared thai the incident of the 
Messenger ': ; performing the two nlk'di^ aftei 'Asr initially took place 
in the 1. 01 upas iv oi Umm Siilatna ■■ . I his is confirmed by 'A'isha 

prayer in 'A'Lsha's . company on a daily basis, bin Umm .Salama 
remained luiawate oi this, litis is probably why she insisted that 
he never performed them again after that one instance, and 'A'isha 
claimed thai he always pcriormcd lliein in her company. '.Allama 
'l.Thmani concludes thai this appears 10 be the best possible expla- 
nation to reconcile the hadiths and dispel the contradiction (Dorse 
Tirmidlii 1:418). 

Up to this point, the discussion has been regarding the cliilercnces 
found in the haclirh.s regarding how many times the Messenger of 
Allah performed the two r/tk'ttl* after 'Asr. We now come to another 
important question: What is the ruling for the Umma concerning 
these two rak'ats after 'Asr. The scholats hold difiereni views in this 
tegard. 

One group claims it is hoiiiii to perform the two rak'ats after 'Asr, 
even 1 hough die Messenger had forbidden all mi liiohlitcitoiv prayers 

asserts that since tin 1 .Messenger ' ■ performed them, it is permissible 
for others to do so as well. ! lowever. the 1 lanall scholars and many 
others, state that these two rak'ats cannot be considered a general 
sunna on the basis of these hadiths alone. In fact, it is prohibitively 
disliked \m,iknih i,ihrimi\ to perform any nonohlig.ttory prayer at that 
time. There are numerous other narrations and reasons that clearly 
prohibit prayet aftei "Asr. 
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m Che Messenger performed rhe rwo rak'als after 'Asr, 
as rhc hadiths state, was to make up for die two missed stmna mk'als 
of Zuhr (see hadith 7). The reason for this is dial ii was an exclusive 
practice of rhe Messenger & to make up any missed sunm prayers. 
This, however, is not the case for che rest of the Umma. 

Hence, the Messenger of Allah » performed the two missed rak'als 
of Zuhr sunna after 'Asr, and thereafter continued to perform two 
extra rak'ais every day after "Asr; which was due to his exclusive habit 
to conrinue any new prayer even if he had performed it just once. The 
following narrations explicitly provide rhe same explanation. 
9. 'A'isha ,£», after narrating the incident in which the Messenger & 
performed rhe two rak'als after Asr, states: 

Whenever he would perform a |new| prayer once, he would continue it 
(thereafter on a regular basis] [Sahib Muslim 1:177). 

This hadith illustrates the exclusive habit of the Messenger ife. The 
following hadiths will make the matter even more clear. 



:r Hi would perform prayer after 'Asr but would prohibit 
[other, from] it; and he would fast continuously \yuwmilu, i.e. without 
eating in between for long periods] but would prohibit [others ftom| it 
(S mm Abi Dawud 1:181). 

This hadith dearly indicates that just as the Messenger (S would 
observe continuous fasts himself and prohibit rhe Companions from 
doing so, he would also prohibit others from performing the two 
rak'ais after 'Asr but would observe them himself. This r 
been related by Imam Abu Dawud who does not make any c< 
after mentioning it; which means that the narration is a strong one. 
It is well-known among hadith scholars that whenever Imam Abu 
Dawud is silent after a hadith (i.e. does not comment on its grade), 
it means thai the hadith is strong. 
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11. Umm Salania 4-, after observing the Messenger til Allah i& per- 
forming the two idk'iiH. enquired from him: 

(> Mestciiger of Allah. .,11! v.v mak;- 1 !Kiii up 'as ivcir si'ilu-y .in- mis.,il: 

'Allama Hayrhami states that this hadith has been related by Imam 
Ahmad in hi- MhsiimI :uv.\ 11m Hibban in his Si/bill. I le furrlier states 
that the narrators in Imam Ahmad s chain are metiiiiined within the 
chains of Sahih al-Bukhari (Majma al-zaxoa'id 1:123). 

From the above liaditli, we learn that Umm Salama .5= was pro- 
hibited from making up [he sumni prayers after 'Asr il she happened 
to miss them. This indicates that making rbem up was an exclusive 
practice of Allah's Messenger It is related by Allama 'Ayni that 
al-Kh,niabi .'.aid; "This [.raver |the two mk'uis alter 'Asr] is also from 
among the unique pMi/liiv.s hh,t:iih\ 11I the Messenger Ibn ah 
■Uqayli has stated the same. 

All of the above reports lead to the same conclusion that the per- 
formance of the two rak'als after 'Asr was indeed an exclusive practice 
of the Messenger & and, as such, was not legislated as being swum. 
This is confirmed by the fact that many narrations actually prohibit 
any form of supererogatory prayer at that time. 

The Hadiths Prohibiting Prayer After 'Asr 
1, Abu Sa'id al-Khudri & narrates that the Messenger said. 

There is no [supereriiiiatiii v] graver lulum-im; I'.iji until ihcsun rises, nor 



;l che st 



ts(& 



lukfmr. 



(Sahib Muslim U). 

*S prohibited prayer 



■fat, aftet "Asr on the way 10 Makka. 'Umar .* 
pressed his anger saying. "By Allah, you are aware 
lus prohibited us from performing them~ (Skarb 



d perform two rak'ms alter every prayer except 
k M,i',mi 'l-aikar 1:30)). 




prohibited the two rsk'aa after Asr (Shark Ma'ani 1-athar 1:304). 

8. Saib ibn Yazid 4k narrates [hat 

hesaw'Umar,, bearing .Vlunkadir lor pea forming prayer jlier 'Asr (Sk-iyh 
Ma'ani 1-athar 1:104). 

9. 'Abdullah * narrates: 

Umar disliked the performance of prayer after 'Asr, and I dislike what 
•Umar dislikes (Sliarlj Ma'ani Valhar 1:304). 

10. jabala ibn Suliaym narrates: 

I heard Ibn 'Umar & relate that he would observe [his father] 'Umar 
Jj- beat a person if he found him performing prayer after 'Asr, uniil the 
person would terminate his prayer (Shark Ma'ani 'l-atkar 1:304). 

11. Tawus narrates thai 

he asked 'Abdullah ibn 'Abbas A- regarding the two rak'als after 'Asr. He 
forbade him and recited: "li is not fitting for a believer, male or female, 
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when a matter has bur. decided upon by Allah and His Messenger, to 
have any option about their decision" [al-Quran 33:3c:). [(Shark Ma'ani 



The outcome of this discussion can be summed up as follows, "lherc 
is some conflict in the narrations which mention the Messenger '» 
performing prayer after 'Asr. .Some rigorously authenticated hadiths 
indicate that he did so only once, and oilier rigorously authenticated 
hadiths revca! thac he performed [hem quite regularly. To remove the 
conflict between the narrations and explain the reality of the situa- 
tion, the Hanaiis have established that this was a unique practice of 
the Messenger 

with some guests. He thereafter began to regularly perform two 
rtik'nii alier 'Asr, as ii was his unique habit to continue any form of 
prayer he would initiate. Numerous hadirhs have been presented to 
subsianiiaie this explanation. 

that explicitly prohibit the perform, 1 nee of prayer alier 'Asr, In light 

'Asr, is that it is prohibited. As for rhose h.idkhs which are brought 
forth to prove the general permissibility of prayer aftct 'Asr. ibey 
cannot he accepted here as prool i>l permissibility since ihey only 
illustrare an action exclusive 10 Allah's Messenger SI. 
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Prayer During the Friday Sermon 

'I'm; M. ,m \c. •! or Ai.i.aii has instructed thai whenever a person 
(■liters (In.- niitijirl, lu- should peilorm I wo iiti'rl/i ol praye'l hciore 
sillinj; down. Hi is prayer is tailed tilhi<;\,4t ,<! nhujtti ^reeling of the 
1 , Lintl it h a raiina prayer. 
However, these two nik'an arc nor 10 he perlormed ar times in 
wliiih prayers are n ink's! rahk \iii.!kruh\. Isiaiuk l,uv has desipialt J 
the following limes .is uuclcsiralvic: (i) after the kujr prayer until sun- 
rise; (2) alter the 'Asr prayer until sunset; (3) from the heghming of 
sunrise until 1 lie. sun is a spears k-n ^1 h above the horizon [i.e. when a 
disunite equal 10 1 In.- miiis ili.iim.iL-r appe.trs bciwccn [!lc sun and the 
horizon]; (4) from the time the Sun is at its highest point in the sky 

before sunset until after it has set. 

Hence, It is recommended to perform rhe tahiyyal al-masjid upon 
em-friii" the mmjiA-.n any time other ihan ihest disliked limes. There is 
however one other except ion to this general rule. Si nee rhe Messenger 
ol Allah forhade any form ol player or conversation dining the 
hiday sermon \kbuthii\. it is not allowed that a person perform the 
liihi ■,■;■<).' iil-iihiiji/l upon entering rhe mmjiA while [lie sermon is in 
progress. This is the opinion ol the I lanafis and many othets. 

Some scholars state that a person entering the imisjid at such a 
rime should still perform a set of two mk'ats priot to sitting down 



■6, 
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and listening to the imam's sermon, 'lhey go as far as designating ii 
a desirable act even at that time. 

the manuring thf Friday sermon. The evidence used by the Hanafi 
school to establish tin- impermissibility of performing filial while 
the sermon is in progress will be presented first; after which we will 
analyze [be lew seemingly comradiciory narrations [hat arc used to 
prove the permissibility of prayer in this time. 

The Quran on This Issue 

Allah * says, 

As we discussed earlier in chapter 3, "Reciting lichind ihe lmiii».'\W\i 
verse was revealed concerning .nihil (and. ateording 10 some opinions, 
concerning the sermon too). Now, since rhe sermon has been likened 
10 prayer and since [be verses ol ihe Quran arc recited in it, the com- 
mand of this verse shall apply to the sermon as well; which means 
that a person would have to observe silence during the sermon and 
listen attentively to what is being said. "Ibis also means that the person 
should not occupy himself in prayer during the sermon. 

It is related from 'Umar mac the two sermons on Friday are equal 
to two rak'dts of prayer. This is probably why the mk'ats of Friday 
praver are only two, whereas rhc rak'ats oi Xtihr are lour. He States: 

The sermon is equivalent to two mi'.m: (hcrclnre, whoever misses the 

sermon should perform four nib',in (ol"/i,lir| inste.nl tMin, phi,. ■/ /('»• . 

Shayba 2:128, Musannaf'Abdal-Raizaa), 

two rdk'iM rriday congregation with the imam even if he happened 
to miss the sermon. 
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Prayer During the Sermon 
Since the sermon is similar to the prayer, ir could be concluded 
from this that one should also remain silent and listen carefully while 
the sermon is in progress, just as one would while in prayer. The 
wisdom behind disallowing all forms of prayer, remembrance \dhikr\, 
supplication \du'a'\, and even enjoining the right and forbidding the 
wrong [amrbi /-warn/and naliy 'an al-munkar] — which is permissible 
on all other occasions — is due to the fact that if a person engages in 
la 'hiyyiit ill- masjid or any overactivity while the sermon is in progress, 
he will not be able to listen attentively io the imam'f sermon. 

The Hadiths on This Issue 
i . Abu Hurayra 4> narrates that the Messenger of Allah St said: 

l. Abu Hurayra 4* narrates from the Messenger of Allah 

When you say, "Remain silent," to your companion on Friday while the 
imam is delivering [lie sermon, yon have nullified |voiir reward] {Sahib 
Muslim 1:281, Shark Maani 'Lather). 

Friday sermon has been prohibkedby these hadkhs, it follows 8 that 
rahiyyalal-masjid, which is a supererogatory \nafl\ action, must also 
be disallowed while (he Friday sermon is being delivered. 'Ihe fol- 
lowing hadith further clarifies .his deduction: 
i. 'Abdullah ibn 'Umar * narrares that 

he heard the Messenger of Allah s> say. "When one of you enters (he 

prayer or conversation lis permiued; iim il ,|ie ii„„m finishes" (Majmd 
ai-zawa'id 2:184). 

I his hadilh in itself may have been classiiied by some as being defec- 
tive due to rhe narrator in its chain, Ayyub ibn al-Nahik, There is 
mixed criticism about him. Some scholars of hadith have called him 
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trust worthy, while others have tailed liim weak. I lowcver. despite tins, 
there are many other aspects which bolster its acceptability, lbn Abi 
Shaybii has related some other narrations of lbn 'Umar A (the nar- 
rarorofrhis hadirh) which would indicate th:ii lbn 'Ulnar's personal 
opinion and practice was in conformance with his 
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mg.ht 



One of the principles ofhadith \ i,m! al-lmiliib] is that any 
supported by the constant practiceof the Companions and Followers 
will acquire ctiouLth sirctisith to lie used as cv ide net-, 'litis means that 
the message of ilu- above haditli. despite ihc <_rliitif.ru leveled ai its 
thai ii, can be actcpttd. I Ik tact that i litre art many oihci fi!;<>rouslv 
authenticated [sahih\ hadiths that relay the same message as theab 
hadiih make, ii tvi-n more lci;i lunate to use as proof. 

We will see in the following pan graphs that this opinion was 
an isolated one but was rather the opinion of numerous (. a. mpanions 
and Followers. 



edfi 



aSalm 



si that the Messenger i» s; 
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them]; and performs a- mini, prayer a' Allah has willed for him, and 
then maintains silence while the h»,un speaks, will have all his sins from 
the present Friday 10 the lieu Im^ivcn iS./twl' .//-Hid'hari 1:122, Sharh 
Mii'mii I ,ithut 1:369). 

11 of Abu Hurayra in Sahib Muslim has the 



ioilmviii!: 

[...] and pet forms what has been ordained for him, then observes si len< 
until Ok imam finishes his sermon.. . (Sahib Muslim 1:283). 

6. Another narration of Abu Hurayra and Abu Sa'id al-Kbudri 

contains the following variation: 

[...] and performs what Allah A- has ordained tin him, then observes 
silence when the 1/11,1111 appears.. . (Smut// Mi: Dau/ud ;o U). 



7. Nubaysha al-Hudhali narrates from the Messenger of Allah »: 



lias not yet appeared. In- engrosses himself hi prayer lor as long as possible; 
and if lie finds the imam present, lie sits silently and listens attentively 
until the imam completes the Friday prayer... {Musnad Ahmad). 

mam Hayrhami stares regard in;; rhe above hadlrh thai "Imam Ahmad 
las narrated this hadidi and its narrators are chose of Sahih ahlS ukhari 
Tscept for Aieshttyk'li 'leaehej j ol Ahmad, who is trustworthy" (M/ip/ta' 



of the 



ladiths 



permissible to pcr'oriu prayer once rhe imam lias appeared for the 
sermon. The reason why this lias been prohibited was previously 
stated; it is due to the imiiiidi't inability 10 attentively listen to the 
imam's sermon and to the verses of iht Qur'an he is reciting. 

The Companions and Followers on This Issue 
1. It is related from 'Abdullah ibn 'Abbas and lbn 'Umar & that 



any prayer or conversation on Friday 01 



Etheifl 



*had 



appeared |to deliver the sermon] (Mttsannaf lbn Abi Shayba _:i_a,|. 
.. It is narrated from lbn 'Umar * that 

mul J appear 



would remain in prayer on Friday, and when the 
would stop praying {Muiannaj lbn Abi Shayba 1: 



'Uqba ibn 'Amir has 



repoi 



edai 



ar\ isadisobedicntc [miAiya] 



iiKtted from IbnShil 



a person [who en ten the mas/i/hm Friday while the imam is delivering 
die sermon] should sit down and not engage hiniscll'in any prayer (Sharh 

■II69). 



6. Abu Malik al-Qurazi narrates that 
the "sitting'' of the 

prayer, and his "ser. 

talhar 1:370). 

7. Ibrahim al-Nakh'ay says 
Aiqama was asked, "Do you speak while ilie 



[signals an end] to all talking (Shark Ms'a. 



, — — ... is delivering rhe 

ifter he has arrived [to deliver it)?" He said no (Sl,„rh Maani 



ft. It is related from .Mnj.iliid thai 
he disliked to pray while die inum. 
Maani Y-athar 1:370). 



as delivering the s 



>n {Shark 



Another important poim is rh.it the angels have also been reported 
to wrap up their registers as soon as rlie sermon begins. The follow- 
ing had iths reveal tliat as the imam begins his sermon, the angels pur 
away their records in order to listen to the sermon. 

9. There is a narration of Abu Hurayra 4. in Sahih <tt-Bukhari, as well 
as in other collections, regarding the angels recording the names and 
times of the worshippers arriving for the set mon on Friday. Towards 
the end of this hadith, the Messenger of Allah * says, 

begin to listen to the admonition [dhikr] {Sahih Muslim 1:285, Sahib al- 
Bukhari 1:127, Sunan al-Nasa'i 105). 

10. A narration from Abu Umama 4. states: 

When the /Bwmappears, the records [of the angels] are put away (Majma' 
al-zatoa'id 1:177). 

11. A narration from Abu Sa'id al-Khudri & states: 



Prayer During the Sermon 

When the muezzin ljHs lor prayer \,uii',in\ ami the imam sirs on rhe pulpit, 
the tecotds [of the angclsl are wrapped up. and they enter the masjid lis- 
tening attentively to the admonition [dhikr] (Majma al-zawa'id 1:177). 

12. In his commentary on Sahih Muslim, Imam Nawawi has stated 
that the same (i.e. that no prayer during the sermon) was the ptactice 
of 'Umar, 'Urhman, and 'AN A (Sharh Sahih Muslim i:iS&). 

13. 'Allama Shawkani states that the great liadith master Zayn al-Din 
'Iraqi has related the same practiee iroiu Muhammad ibn Sirill, Qadi 
Shurayh, Ibrahim al-Nakh'ay, Qaiada, and Ztihti. 



s liiphlis'Jn iind iiirilicr establish tile position of 
e issue of prayer during the Friday sermon. Their 
1 impermissible 10 perform nihil while the sermon 



Analyzing the Seemingly Contradictory Had iths 
L Jabir 4. narrates: 

Sulayk al-Ghatafani arrived on Friday and sat down while the Messenger 
» was delivering the sermon. The Mrwi^ti ordered him to stand and 
perform two rakals and to make them short (Sahih Muslim 1:287). 

Ibis hadith is used by those who clainuktt it is permissible to perform 
two mi V;« during the sermon. "Ibis however is very ilillicult to accept 
due to the following reasons: 

(a) This hadith cannot stand as evidence lor prayer being permissible 
at the time of the sermon, because it speaks of a lone and isolated 
incident. It was only once that rhe Messenger ordered somebody 
to rise and perform two mk'/ils during the sermon. In fact, there are 
a number of narrations which slate that the Messenger -i ordered 
people to sit down during the sermon. 



F1QH AL-1MAM 

There is one hadith about a desert Arab \a'mbi\ wlio had come co 
Allah's Messenger ■> to complain about drought, then had appeared 
a week later to complain about heavy Hoods. This person arrived 
[luring the l-Yiday sermon. Inn rhe Messenger H did not command 
him to perform two rak'ats. Anas .fe narrates: 



:\ |HIM.I! .nUKll ill:' illl .1 ITU 

ptdpil U]>i![] which lilt Messenger was 


delivering the sermon lie !a. 


the Messenger :*and said. "O Mcsscngi 


rofAllali, properties have be 


ill- led "ill lilt [i.ldiv. ..\i No. ke.l. I'r. 








id, by Allah, we did not see i 




ivcdilmnidi die same doort 


following Friday while the Messenger » was delivering the sermon. 1 
jaced^.he Monger * and said, "O Messenger of Allah, property hs 



Another narrarion tells us that the- Messenger & once observed a 
person during the sermon who was hurrying over people's shoulders. 
The Messenger i» told him: 

Sit, for you have inconvenienced |rhe people] (Sunt* al-Nusdi io ? ,Mi 
Dawud). 

It is tpiitc char thai lie Messenger did not order him in perform 
any prayer, but told him ro sit down quickly. In another narration 
ofjabir-fe. « states: 

[On one occasion] the Messenger 3 positioned himself on the pulpit 
and said. "Be seated." Ibn Mas'ud * [who had just entered! sat down 
instantly by the door of the tmajid. When the Messenger 3 saw him he 
said, "Come forth, O Abdullah ib.i Mas'ud" (Surua Ati Dawud 156). 

Again, the Messenger & did not order him to perform prayer, but 
instead told him to come forth and sit. A liadlth in Sahib Muslim 

'Umarifewas once delivering i lit .sermon when 'I 'thman -& arrived. 'Umar 



did not order him to perform any prayer {Sahib Muslim 1:280). 
None of these incidents indicate a command for prayer while the 

occasion on which the Messenger '■:> ordered Sulayk al- Ghaiafani -: f 
to stand and pray was due to another reason. The hadith of Sulayk 
therefore cannot be used to prove the desirability of prayer during 
the Friday sermon. The full account of Sulayk al-Ghatafani's incident 
is as follows: 

Once, while [lie Messenger was sin nig on I he |>nl| li: wailing In begin 

the sermon, a Conipan ion n d '■nLi vk ihn I iinllia al-Ghatafani ■*> who 

had on very torn and worn s Lulling .nut:. I d.e >n<aji<t. I he Messenger Ss, 
after seeing his poverty-stricken state, ordered him to stand and pray. He 
did this so the other t aniipanions could also observe his condition. I he- 
Messenger remained si lent 1101 il be h.id lioisbed his prayer; then, after 
seeing that the oilier < noipLioii ms had taken a look .11 him. he encouraged 
them to contribute u> liim, which 1I111 did with open heatis. 

One can clearly see that ibis was a very special ciniinisiancc, in which 
die .Messenger ordered Sulayk 10 .stand up and pray so that his 

this command cannot be classified as generally applicable as it was 

scholars is thai the Messenger ■■ : gave llic order In pray be I lire com- 
mencing the senium and [hen waited siietuly until lb.- I aimpanion 
li.ul completed his prayer, [he Messenger - ; did mil rc.itc or say 
anything while Sulayk ,■ prayed, as is undtisiood Irom a hadith in 

Sahih Muslim: 

Sulayk al-Ghatafani 4. entered the masjidan i'tiday while the Messenger 
■ was sitiing on the pulpit land had not yet stood for the sermon]" 
(Sahih Muslim 1:187). 
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It is a proven fact that the Messenger of Allah Ps would deliver his 
sermons standing. Hence, tor him to lie sitting down (as ihu narration 
sums) means ill, il Ik- h.id mil yet begun e 1 if sermon: so Snhvk's prayer 
was not performed during the Messengers » sermon bur before it. 
Hiis point is further substantiated by Imam Nasa'i's inclusion of rhis 

(c) There are some narrations, however, which indicate that the 
Messenger Sfi had already begun the sermon when Sulayk 4s> entered. 
The meaning of these narrations is that lie was just about to begin 
the sermon when Sulayk walked in. 

(d) There arc also other narrations which mention that Allah's 
Messenger ; :i interrupted his senium and remained silent until Sulayk 
finished his prayer. The narration in Mii.t<nni<lj Ahi Shiyl'/t contains 
ihe following words: 

TVir Messenger ». when ordering ihc Companion to perforin two raltats, 
discontinued liis sermon until he bid finished i lie mi rtih'ats {Musannaf 
Ibn AbiShoyba kiiq), 
and [he narration of Damqutni contains rhe following words: 

Anas * narrates thai a person from die Qays tribe entered while the 
Messenger was delivering die sermon. The Messenger it told him 10 
stand up and perform two jw/vi/iand discontinued the sermon until the 
person completed his prayer (Sunan al-Daraqutni 1:15 U). 

This means thar rhe Companion had completed his saint and was 
no longer engaged in it while rhc Messenger & was delivering his 

(e) Yet another explanation for rhis incident is that, since the 
Messenger • had interrupted his sermon and begun to converse 
with htm, rhe prohibition of talking or praying was lifted and Sulayk 
bad to no longer adhere to the command "remain silent and listen." 
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Therefore, for him ro perform rwo mk'att while the Messenger & 
remained silenr (and waited for him) was permissible. Ibn ai-Arabi 



(0 It has been already mentioned that the Messenger % ordered 
Sulayk *> ro rise and perform the prayer so as to expose his poverty- 
stricken state in front of rhc Companions. In this regard, a narration 
in Sunan al-Tirmidhi and al-Nasa'i from Abu Sa'id -ft stares: 

A person entered the masjid in a shabby state (Sunan al-Tirmidhi 1:91 U, 

al-Nasa'i 1:208 U). 

(g) Another point thar should nor be overlooked here is that for the 
two rak'ats 10 be considered t,/!>h ;-,ti i/l-i/iuijiii, they must be oifered 
immediately upon entering die masjid and prior to sitting down. 



ordered him to stand up and perform rwo ratals (Sahih Muslim 1:287). 

Ibis proves that he was ordered to stand up and pray in oilier to reveal 
his condition 10 the other ( Companions. 

When the above points are taken into consideration, it makes it 
quite difficult to claim that tahiyyat al-masjid was permitted at the 
time of the sermon. The incident of Sulayk * was a unique and iso- 
lated one, and not one irisrrucring the whole Umma to pray ar that 
time, especially when there are other narrations that clearly prohibit 



. Another seemingly contradictory narration is as follows: 
Jabir^narraresthai oiiec while the Messenger ol Allah 3 was delivering 
die sermon he said, "When you 'enter the >n,iijii/\ and find the imam 



delivering [lie sermon..." or [he said] "[...] and find rhac rhe imam 
has arrived [for the sermon), vim shun Id perform Iwo mk'ats" (Sahib 
al-Huktjariv.itf). 

tahiyyalal-masjida.1 the time of the sermon. The same words arenar- 
rated by Imam Muslim in his Saliih as pan olTbc narration oi'Sttlayk 
al-Ghatafani & (Sahih Muslim 1:287). 

It can be said that this narration is in contradiction with the com- 
m.uul ni the 1 Ii>ly Qui'uri .md many other rigorously .ttithcn 1 icatcd 
hadiths thai haw already been mentioned above. Many explanations 
have been offered in order to remove the conflict between this hadith 
■irul ills 1 li.ulidis (il prohibition. I )rie explanation is that (he phrase. 
"dclivcrini>, his sermon," in the narration, actually means, "about to 
begin the sermon" (i.e. the imam was sitting waiting to begin the 
sermon). 'Ihis is one way ol" reconciling the narrations so that no 

Otherwise, the second way 10 deal with litis issue i.s to leave it as 
an independent rigorously an then lie? led narration in tonllict with 
the other rigorously authenticated narrations ol prohibition; and 
determine, in rhe light of the principles til hadiih \uml <ii i/iuli'Jn. 
which of the narrations are more .superior and stronger. 'I he result 01 
such an analysis would be that the liadiths ol prohibition presented 
by the I lanaits are stronger lor a number ol reasons: 

(a) "The narrations used !>v the I la nabs ate ol a prohibitive nature (i.c 
they prohibit the prayer at a particular time), whereas this narration 
(hadith 1) is of a permissive nature. One of the principles of hadith 
[usul al-badith] is that when there is a conflict between hadiths, a 
hadith prohibiting something is considered superior to one that 
permits it. Therefore, since the hadiths presented by the Hanafis are 
of a prohibitive nature, thec are considered superior to those hadiths 
which are of a permissive nature (i.e. hadith 2). 

(b) "Ihe narrations ol prohibition presented by the Hanafis are more 
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in harmony with the implications of the above mentioned Quranic 
verses, which ptohibit anything that would distract a person from 
listening to the sermon. 

(c) Hie narrations presented by the Hanafis are substantiated by the 
practice of many of the Companions and Followers (may Allah be 
pleased with them all), as has been previously detailed; whereas this 
narration, if taken as an independent narration, is only supporred by 
the lone narration of Sulayk 

(e) There is greater caution in acting upon the hadiths prohibiting 

ting it, since tahiyyat al-masjid\s not considered an obligatory prayer 
in any opinion. While holding it permissible, oeglei ting il would not 
be considered a sin. However, if one were to pray during the sermon 
while holding the view that it is prohibited, he would be consideted 
sinful for going against what is believed to be a prohibition. 



Many narrations state that the Messenger * had discontinued his 
sermon while Sulayk * performed his prayer. What would happen 
today if many people began to atrive late, and worse still, all at differ- 
ent times (as is to be observed nowadays i« the »t,ajids)> How many 
times and for how long would the imam remain silent, and when 
would he be able to complete the sermon? 

The Hanafis have taken all these aspects into consideration in 
forming their opinion. 'I hey have adhered [0 the hadiths ol prohibi- 
tion and have answered and explained all the seemingly eonflieting 
narrations. Their view has also been fully substantiated by the state- 
ments of" various ( Companions and Followers. Therefore, we can salely 
conclude that after taking all the above poinrs into consideration, it 
will be prohibited to perform two rak'als of taiiiyyat al-masjid after 
the imam has started his sermon. 
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The Number of Rak'ats in Tarawih 



For about twelve hundred and fifty years, until the zo ,h century, there 

to be performed fa tarawih. There was a general consensus among 
Muslim scholars that larau-ih is no less than twenty rak'ats, and some 
.ebol.irs were even of the opinion that il was more lhan iweniy rak'a's. 
Until recently, there was also no mention of any miajidin which less 
than twenty ruk'ats were performed or of any scholar holding such 
a view. It has only been in the last hundred years thai some people 
have begun insisting that the lamwih prayer consists ol only eight 
rak'ats. The practice of the Companions [sahafa]. Followers [ntk'in], 
and other scholars (may Allah be pleased with ihem) who proceeded 

A consensus [tjn/ii] was reached among the Companions at the 
time of the Leader of the Faithful [Amir al-mufainin] 'Umaribn al- 
Khatuth that tarawih was rwenry rah'ats. He had appointed Ubay 
ibn Ka'b to lead the people in twenty rak'ats, as is understood 
ftom authentic reports. He was not met with any refutation or argu- 
ment concerning this agreement: neither from the Companions who 
had performed tarawih wall) the Messenger Ss, nor from any of rhe 
wives of the Messenger ft. If il had been a practice he had innovated 
himself, it would have most certainly been rejected and refuted by 
the Companion* ami household oi the Messenger '(his chaptcr 
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discusses the issue in detail, and establishes that the correct number 
of rak'als for tarawih is indeed twenty. 

Opinions of the Scholars 

Imam Abu } laniia, imam Sliali'i, and Imam Ahmad ate unanimous 
that twenty rak'ats arc to be performed for tarawih during liamadan. 
There arc different opinions recorded from Imam Malik: one states 
twenty rak'ats; another is of thirty-six rak'als, about which Imam Malik 
said, "Ibis is our former opinion;" and a third view is of thirty-eight 
mk'als. 'I lure is also an opinion which Males forty-one rak'itls{Hitur;al 
al-mujtahid 1:2:0). 'Allama 'Ayrii has mentioned the second view of 
thirty-six rak'ats to be Imam Malik's more popular opinion. 

What becomes dear at this point is that none of die lour prominent 
iaiams held a view ol umtwih being less than iwcmy mk'als. Twenty is 
the minimum number mentioned, and the reason for Imam Malik's 
view of thirty six rak'als is that it was the practice of the people of 
the noble city oI'Makka to perform ta«w/|drcumambulation] of the 
Ka'ba after every four mk'als of tarawih. During the pause between 
each four rak'nls ol tarawih, the people of the illuminated dry of 
Madina would observe an extra four rak'ats of prayer in place of the 
Mwaf [sec al-Mttgbni 

I hereto re, since tarawil.t was performed as twenty mk'ilis, consist- 
ing of five sets of four rak'ats (each set called a "tarwiha"), the people 
of Madina would perform an extta four rak'als after every tarwiha, 
bringing the total number of extra rak'ats to sixteen. Sixteen extra 
rnk',tts\s]\\>. the twenty rak'als ol timiwihmtkc thirty-sis rak'als. Hence, 
the actual numbet of rak'ats of tarawih was rwenty even according 
to Imam Malik. 

Tarawih During the First Generations 

For centuries, ever since tarawih came Lo be observed in congregation, 
no less than twenty mk'als were pertormed by die Muslims diroitghoitt 
the Islamic world. Nan', a prominent tabi'i states, "I never found 
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any one performing less than thirty-nine rak'ats (three of which were 
triii-)." Nali' remained in Madina for most ol his lile and passed away 
in 117 A.M. (FdthttlrBari 4:254 U). At that time, the number of rak'ats 
observed for taratvii} in Madina were thirty sis (twenty rak'ats tarawiii 
and sixteen supej erogatory .naff] rak'ats). 

Thereafter, Imam Shali'i states, "I observed the people performing 

of Islam. Furthermore. Ibn V\hd al-narr stales, "Twenty rak'ats was 
the opinion followed by the majorily of scholars, including those 
of Kufa, Imam Shafi'i, and most other jtuists." This specifies that, 
throughout the earlier period of Islam, the minimum number of 

Sufyan al-Thawri (died 161 a.h.) and Imam Abu l ianifa (died 150 
a. 11.) of Kufa both held the opinion ol twenty mk'ttts. Imam Ahmad 
ibn 1 lanbal of Baghdad (died ?.js a.h.) held the same opinion as did 
Dawud al-Zahiti (died 170 a.h.). 'Abdullah ibn aJ-Mubarak (died 181 
A.H.), one of the prominent scholars ol" Khurasan, also held the view 
of twenty rak'als (lliilayat ai-mujtahid 1:110). 

From the above, one can comfortably conclude that the predomi- 
nant view of the scholats from Makka to Khurasan and beyond was 
of tarewih bcitis; iweuty rak'als. There is nor a single opinion ol eight 
mk'als to be found during this extensive period, neither from the great 
Imams nor from any other jurist. 

The mass of people who follow the Hanafi, Shafi'i, Maliki, and 
I l.mbali si I tools ol' thought, and who constitute rhe majority ol the 
l.hiia/a. have until mdav adopred : he view of twenty mk'ai, for tarawih. 
In the two sancrilied sites of I. Jam Makka and Madina twenty 
ritk'at! are performed in congregat ioti lor larawii' umil today, h was 
not until approximately a century and a half ago, that the first argu- 
ments were made, after the consensus reached by 'Umar *t claiming 
that tarawih was only eight rak'ats and not twenty. 
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eight nih'iih when JiscLisiiiid, tin.- issue. If ihcrc had been an opinion 
ol eight nik'ats concurrcm among ihc curlier scholars, lit would not 
have foiled to mention it. [See Sunan al-Tirmidhi 1:166] 

Absence Of Authentic Narrations Concerning 
the Number ok Rak'ats in Tarawih 

Another point u> be taken into consideration in rliis issue is that many 
scholars state that there are do authentic [safrik] and direct \marfii\ 
chains of narration (from the Messenger mentioning the cN.ia 
number of rak'ati performed hv hi in in tamivih, 
\. Shaykh al-Islam Ibn Taymiya writes: 

Whoever assumes dial diere is □ fixed number of rak'ats reporrcd from 
the Messenger of Allah '-f LoiKciiiine. lv.iwiIk and .lues not accepi any 
greater or lesser number, has erred {Mtjmit al-fatawa 46 U, Mirqal at- 
mafatih 3:381). 

L Allama Subki writes: 

Let it be known dial it lias not beets sunned its to how many rak'ats the 
Messenger of Allah =:■ performed d urine, ilmse 11 i ejus (in congregation], 
whether they wire twenty or less {Tuhfat al-akhyar 116 U). 

;. 'Allama Suyuti says, 

Thcstholars have di He red on the numhei of rak'att [In tarawih\. IFit [the 
number] had been csi.ibliduJ iluaiuji the pi acute of the Messenger of 
Allah S», they would not have differed Iregarding ir| {al-Matabih 42 U). 

4. Allama Shawkani writes: 

What has been understood from the hadirhs in this chaprer is the validity 
of the nightly prayers of Ramadan, and that they can be performed either 
in congregation or individually. However, to confine the prayer known 
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as tarawih to a stipulated number of ratals... is nor undersrood from 
the Sunna (Nayt al-asutar 3:53 U). 

s. Mawiana Wahid al Zaman states: 

'Ihcrc is no fixed number (of rak'ats) for the prayer in the nights of 
Ramadan, i.e. nmiwih iX/.J al-Mw 1:126 U). 

The scholarly statements mem ioncd above clearly establish that 
there arc no aulhcniii narration-, staling [tun Allah's Messenger '■; 
performed a fixed number of rak'ats for tarawih. I lenee, this strikes 

"There are however .1 h.uidlul ol weak reports which inform us of 
the number oi rak'ats performed by [he Messenger in tarawih. bur 
instance, there is a narration of Ibn Abbas * which states that the 
Messenger '<* performed twenty rak'ats. Although the hadith schol- 
ars have classified this narration to be weak, ii could srill be used as 
evidence, because ir is supported by the consensus of Companions 
and the practice of the whole Ui/mia, generation after generation, for 
more than twelve hundred years. 

Other weak reports from rhe Messenger on this issue that arc not 
MiliMaiitialh supported hv [he practice and statement- ol lite pious 
p rede lessors, will he rejected. One must understand ihough that even 
if the narration of Ibn Abbas 4 is rejected, the scholarly consensus 
\ijmd\ reached by 'Umar which established that tarawih was 
twenty rak'ats — would he sufficient evidence to prove [hat larawili 
is indeed twenty rak'ats. 

Messenger ■- performed the prayer in congrcgul ion lor a few days 
only, after which he pci formed tar.nrih in the conhnes of his home. 
I lei ice. maiiv ol the ( asiup.uiiom did not observe him performing the 
prayer. 'I hereafter, the prayer continued to be performed individually 
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or in small groups until the time of 'Umar when he appointed 
an imam 10 lead everyone in twenty rak'als. 'Ihus, it came to be per- 
formed as iwciuy rak'ats in a large congregation. ' I he few Companions 
fortunate enough to have observed ir with Allah's Messenger % in 
congregation did mil voice any objeuion m [lie decision of 'Umar 
If ihc .Vlesscngei had performed more or less than twenty rak'ats 
on any of the nights during Ramadan, these Companions would 
surely have refuted 'Ulnar's * decision for establishing tarawih as 
twenty rak'als. 



hoiu the Messenger :.■ regarding (he miuilier til rak'ats in tarawih, 
all (hat remains in terms ol prool ior tarawih being iwenty mk'ats is 
[he agrccmcni of scholars with 'Umars decision; lor once [his is 
established, the Umma mast follow it wholeheartedly as it is incum- 
bent on Muslims to follow the rulings of the Companions*. 
[. 'Irbad ibn Sariya 4> narrates [that the Messenger 'if. said]: 

Keep to 111)' Sumia anil tile Siniria of the guided ( jliphs who iiillmved 
the tight way \al-kbnlafa ai ra,h:ilii: .il iwihiH,iiu\ . Hold fast to it, and 
cleave onto it with your teeth (Suaan Abi Dawud 2:287, al-'firmidhi 
2:97, IbnMaja ;). 

First, the Messenger of Allah % very strongly instructed, "Keep 
to my Sunna and the Suinia ol die guided ( laliphs who billowed the 
right way." This means that the rightly guided Caliphs must also he 
lolkiwi-d in iheir ruling., iusi as the Messenger ■■ is 10 he billowed. 
'Umar.-;. . being [he second riglulv guided Caliph, is the one who pur 
forth the verdict rhar tarawih was 10 he performed as iwenty rak'als, 
which the Companions unanimously agreed upon. Due to Lhe above 
hadiih. his decisions will have to be accepted just as if it had come 
from the Messenger .** himself. 

Second, it should also he remembered dial the amount of rak'ats 
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stipulated by 'Umar js could have only been acquired from rhe 
Messenger himself. "Ibis is obviously assumed because the number 
of rak'ats for any prayer cannoi lie determined through fine's own 
preference, but rather must be set by Allah igs through His Messenger 
*s. for 'Umar * 10 have ruled on ibis maner and not have received 
any objections from the ( '.ompanion regarding it, indicates that the 
number of rak'ats pcrloruicd be die Messenger ': : in tarawii) was 
twenty. Ibn 'Abbass 4= natration (mentioned earlier) confirms that 
[he Messenger performed iwenty rak'ats. 

'Umar 4i determined the number of rak'ats ol tarawih to be twenty 
and appointed Ubay ibn Ka'b 4= to lead the people in congregation. 
This then remained the practice of the Muslim Umma throughout 
the caliphate of 'Uthman and 'Ali A, and then on and on for twelve 
bund ted years. Hence, it will be necessary to follow suit. Some of the 
following hadtths mention this in more detail. 
1. 'Abd al-Rahman ibn 'Abd al-Qari relates: 

One night during Ramadan, he weni out to die masjid with 'Umai ibn 
al-Khattab *. People were scattered around in groups. One person was 
praying alone, whereas another was leading a group of people in prayer. 
'Umar 4c remarked, "If 1 could have them all congregate behind one imam 
it would be better." He then made a firm commitment to do so and had 
them all ptay behind Ubay ibn Ka'b +. 

Abd al-Rahman states dim he went out with him again on another 
night and found ilie peopli- emigrated behind ilieir imam. Upon see- 
ing this, 'Umar remarked, "How great an innovation this is" [ni'mat 
al-bid'atu badhihi, i.e. a practice that lias been revived]" {Sabih al-Bukhari 
!:;(»]. Mnu:at,i inhun Malik 41). 

The Messenger W- had performed the larawih in congregation for 
a few days and then discontinued it for fear ol it turning into an 
obligation on the Umma. It then remained like this throughout the 
caliphate of Abu Bakr *, who remained occupied with the many 
issues that arose in his time. Thereafter, 'Umar4i revived the practice 
and had everyone perlorm twenty rak'ats tarawih behind one imam. 



i Ic culled ii ,i "imd practice viyiti" that il'ii was an in nova lion, that it 
was indeed a good one. This practice was then continued throughout 
the generations. 

Hadith 1 above makes it clear that a reprehensible innovation 
cannot be attributed to 'Umar & or any of the other three Caliphs. 
Regarding 'Umax's * Statement of the practice being such a "wonder- 
ful innovation," Allama Tibi writes: 

'Umar* was [cierrfng ui die praiseworthy deed (>r,'i«<>ur.i(;iii|; die prayer 
and reestablishing die congregation after it had noc been observed during 
the caliphate of Ahu Bakr *, even [hough ii had been observed for a 
few days in ihc lime of the Messenger » in this manner. However, die 
Messenger r li.ul discontinued il fur Ic.ir . . I it becoming .in obligation 
[fard] on bis Umma. 'Umar was aware of [his and established this 
procedure as a wmm for lime .0 come |i.e. as a wm™ mnakkada. nol a 
fard\. Hence, for him is ihc- reward ol'lhis Iradiiion and the reward of all 
who observe i( oniil [he Day of judgment. {Kill) al-MnUiim 1:319) 

This clarifies that 'Umar's & practice was in line with thai of rhe 
Messenger of Allah Because Abu Bakr *, for most of his caliphate, 
remained occupied with the important task of dealing with the apos- 
tates and those who cither claimed prophcthood after rhe Messenger's 
& death or demanded certain radical changes in the religion, many 
issues that were under debate in his time were clarified during rhe 
timcof'Umar4». 

y Yazid ibn Khusayfa narrates Sa'ih ibn Yazid as saying: 

'1 hey would perform Eweiuy rt/i'itr, wwii-v/i during the month of Ramadan 
in the rime of 'Umar and they would recite the chapters containing a 
hundred or so verses and during the time of 'Urhman ibn 'Affan 

* they would lean on [heir walls from standing |l"or so long]" {Sunan 
,tl-H.iyli,H]i 1:496). 

'Ihc narrators of this hadith have all been rigorously approved as 
■Allama Nimawi confirms in his Athar at-»man. This hadith is clear 
evidence that twenty rak'ats were observed during the rime of 'Umar 
*■ as well as during the time of 'Uthman 4b. 
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4. Yazid ibn Ruman relates: 

The people would perform twenty- three rnk'aii during Ramadan in the 
rime of 'Umar*. (Sunan al-Haylw/i ::-|'A Mi<u;ma Imam Malik 1:71) 

Although this is a rigorously authenticated hadith, it is munal, or one 
with a broken chain. However, this does not alter its effectiveness for 
a number of reasons: 

(a) By consensus of the hadirh scholars, munal narrations can be 
used as evidence. 

(b) This is a hadhh nai rated by I main Malik, and ii is an established 
lact lhat the mmsal narrations of 1 111:1111 Malik in liis Muwiltta rank 
alongside his mauaul narrations (i.e. those with unbroken chains]. 

(c) There are many other munal and mawml narrations which 

(d) Shah Waliyullah writes that Imam .ShafiT said: 



narrations reach [lie Messenger » in some way or another {Hujjalullah 
,1/ haligli/l 1:106 U). 

5. Yahya ibn Sa'id narrates that 

'Umar ibn al-Khatmh appointed .111 «» in lead ihem in twenty rak'ats 
(MnannaflbnAbiShayba^). 

6. 'Abd ah'Aziz ibn Rafi' narrates that 

Ubay ibn Ka'b * would lead die congregation in twenty rak'als taraivih 
in Madina during Ramadan, followed by three \r,ik'ali] uiitr {Musaimaf 
ilni Abi Shayba 2:393). 

7. 'Ala' reports: 

I found the people uliseiviiii; iweiuv ilnee r.ih'.ii'.. which included wilt 
{Mmammflbn Abi Shayba 1:39,). 
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8. Abu Khusayb narrates; 

Snwayd ibn t Ihalala v.iHiul lead them in pravn- .lin ing die month of 

Ramadan. He would perlbrm live utrwih,,, [sets of tour rak'ats\ — twenty 

tiA'ats [in all] (Siman al-Beyhnqi 2:496). 
o. Nafi' ibn 'Umar narrates that 

Ibn Abi Mulayka would lead them in twenty rak'ats prayer during 

Ramadan {Musaumf lb,, Mi Shayba r. m ). 

io. Sa'id ibn 'Ubayd narrates thai 

'All ibn Rabi'a would lead diem in five i,,rwihm [i.e. twenty rak'ats] and 
three wilr during k.imadan. {Mmiimi,ij 'Ibn Abi Shayba 1:355) 

three rak'ats wilr. (Musanmtf Ibn Abi Shayba 1:394) 
Ibis hadkh may be weak since a narrator in its chain, Abu Shayba 
Ibrahim ibn 'Uthman, has received some criticism. However, as 
mentioned earlier, since die Ultima has adopted the same number 
ill mk'ins far the greater parr of history, it will nor be totally rejected 
but rather used as supplementary evidence. 

Ji. It has been narrarcd from Shuiayr ibn Shakl (a companion of 
'Ali*) that 

13. -Yluhammiui ih:i Ka'h al-CJura/i says, 

The people would |Krform rwenry rak'als in the nionih of Ramadan 
during the caliphate of 'Umar They would lengthen the recitation 
and perform three rak'als wilr (Qiyam al-layl 01 U). 

14- A'mash reports that 'Abdullah ibn Mas'ud 4= would perform 
twenty mk'au [tarawih] and three rak'ats witr(Qiyam al-layl 9 i U). 

All of these reports mention the rak'als of tarawih as being twenty 
and no less. 
l8g 



1. The author of Hi/Jaym dl-mupuhid, Ibn Rushd, writes: 

Imam Malik (in one of his opinion.), along iviili Imam Abu Hanifa, 
Shafi'i, Ahmad, and Dawud al-Zahiri, has preferred that the tarawih 
performed ill die monrh of Ramadan be twenty rak'ats excluding wilr. 
Ibn al-Qasim reports from Malik diar he preferred thirty-sin rak'ats 
witb three rak'als wilr [according to another of his opinions] (Biaayat 
al-mujtahid 110). 

2. The great hailich master Imam Titmidhi presents a detailed report 
on the various opinions surrounding this issue: 

The knowledgeable people have disputed over the number of rak'als to 
lie performed for laraii'ib during Ramadan. Some say forty-one rak'als 
including wilr: this is the opinion of the people of Madina and such is 
their practice However, the opinion of the majority is rhat tarawih is 
rwenty rak'als, and 1 his opinion is more in agreement with the narrations 
nl'Ali, I'm. 1 1 . and ilu 1. iher < on ip.111 ions oi'ihe .Messenger », and it 
is also the opinion of Sufyan al-Thawri, 'Abdullah ibn al-Mubarak, and 

city, Mahha. performing twenty nlk'ah. "Imam Ahmad states, "There arc 
various reports to be found concerning ti"<i,f',h. inn no enact number is 
confirmed." Ishaq states. "We prefer forty-one rak'ats, according 10 what 
has been narrated from Ubay ibn Ka'h *." (iWuM al-Tirmidhi t:\66) 

In such a detailed analysis ol the opinions, there is not even a mention 

of tarawih being eight ratals, even as a weak opinion. 

). In his commentary on Sahih al-Bukhari, 'Allama Qaslalani 

Imam Bayhaqi has reconciled the various narrations and concluded 
that initially the Companions perlormed eleven rak'ats tor tarawih, 
after which rhey performed twenty wirh three rak'ats wilr. 'Ihe scholars 
accepted the agreement on twenty ntk',11* .lur ing die time of 'Umar * 



4. In the Maliki fiijh lesi. aJ-Amvur al-sati'a, it states: 



We say thai twcniy ntk'ult "I taiiiirih fulliiwiriii die 'Isha prayer is an 
emphasized [mu',iltk,it!,t\ .uniin dm int> the- month of Ramadan, with 
salami to he made on every second ralt'a (i.e. to lie performed in rwo 

5. Ibn Qudama writes: 

I: is reported from "Ali * that he appointed an imam to lead the people 
in twenty rat'att laniwil' duiiiii; Ramadan (al Mtigbni). 

Illii narration proves that ihe prat t ice of twenty ntk'ilti continued on 
into the timeaf'AIi.*,. 

6. The great Shafi'i Scholar Imam Nawawi writes: 

The number oi n/Kr/j in nimmili remained twenty, since this was con- 
stant!)' accepted century after century, 

7. It is reported in the Mirqat d-nutfatib that Hafizlbn Hajar said: 
Ihe Companions reached a unanimous vcrditi that tarawib was twenty 
ral/'ais [Mirqal al-mafatih 3:381). 

8. lhn Taymiya states: 

This is the opinion mosi Muslims follow {i.e. of taniwih being twenty 
rak'ats] (A'zami in his tiak'au tanavlh 9i). 

9. .Shaykh Mansur ibn idris al-Hanbali writes: 
Tartiwih is twenty vk',!!-- durinj; Ramadan. 

to. Asad ibn *Amr reports that Imam Abu Yusuf said: 

1 asked Abu Hani In ivi',.iidiii;: taniu ihjwA cuikcniiii^'Umar's-eo role in it. 
He informed me that umurili is an emphasized utiimi. I: is nut something 
'Umar established through his own preference or innovated, hut he 
established it hascd on some evidence or information he possessed from 
the Messenger $ (VU ' ,,1-sunan 46 U). 

farawih is twemy nil'.tt-:, its method is well known, and it is an empha- 
sised mtm.i (Ihpi 'nhim ,il-din 1:139). 
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iz. Sayyid 'Abd al-Qadir Jilani writes: 

'larawih is a mnna of the Messenger of Allah » and is twenty rai'flii 
{Ghunyat ai-ulibin 567 U). 

\a it be known that ttimwii) is a mnmi by agreement oi all the Muslims, 
and it is twenty takats {Kimb al-Adhkar B3). 

14. Ihn Taymiya says, 

It has been established that Ubay ibn Ka'b « would lead the people in 
twenty rak'nn of 'wiwi/ulirnutdtout die month ol Ramadan, a I let which 
lie would pctform thtcc raiarsoduiir. Hence, most scholars have taken 
rwenry nik'anw be lurma. as Uhay ibn Ka'b -s* performed this number 
of mtrtnamidsl ihe Kuiittranis \m;ili.ijiriii\ and I lexers Umar\ and none 
riimrd him I !;i!,ur,l U111 l,iy"iiy.i ;j:l[2 U|. 

Other Important Poinls to be Noted 

First, it has to be fully comprehended that the amount of mkais for 
any prayer is not something which can be made up and established 
through one's own intellect and reasoning. It has to come from Allah 
& and His Messenger %, Hence, the scholars state that whenever 
anything oi" this nature (i.e. that which is not established through 
human reasoning; aloud is reported by a Companion, ir will bt con- 
sidered as being directly acquired Irnni Allah's Messenger 

According to the agreement of the hadith scholars, all the 
Companions art considered trustworthy and legally uprighl | 'ntiti!\. 
It cannot bt bclitvtd that they would imroduce a new concept into 
the religion which is contrary to the principles of the Shari'a. Hence, 
even though there are no mnrfit [directly related from die Mtssengtr 
.;■:] had it lis to be found concerning the number of rak'tm in tarawih, 
[he decision of 'Umar.--. ol" iiiniwih being twenty mk'itis is accepted. 
U is believed, as explained by lruain Abu I lanila hadith 10 above], 
that the number was acquired from ihe Messenger of Allah and 
not something 'Umar * established through his own desire. 

w 
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Second, once the unanimous agreement concerning the number 
of rak'ais was reached, noi a single Companion uf" the Messenger "i 
Wits reported ro have refuted it. I lie ( lompanions who had perltimicd 
tarawih with the Messenger (during [he few days he perform ed it 
in congregation) and who were present at the time of Umar*. also 
did nor refute his decision. 

'Umar £ did nor even receive criticism from the wives of the 
Messenger who constantly observed the Messenger's & tarawih 
prayer ill home after he had abandoned performing ii in congregation. 
'Ibis indicates thai the Messenger & must have performed twenty 
ritk'niu and il was because of this Kict that I lie Companions supported 
'Umar's decision to set the tarawih prayer at twenty rak'att. 

third, Mama Halabi has made a very noteworthy point as ro 
why the number of rak'ats of tarawih may have been set ai twenty. 
He states: 

Ihcji/ujwand miwujil Isnprrerogatniy | prayers are supplementary prayers 

lory \fara] prayers. 1 | iL - obligatory pavers of the day, along wilh three 
rak'als of win, total lo twenty rah'atl. Hence, it is appropriate to have 
twenty rak'att ai tarawih, so that there is a balance between the two types 
of prayers, i.e. between the ™£V;iiof the obligatory prayers and the rak'ats 
of the supplementary nafiat Sanaa prayers. 

Analyzing the Narrations Concerning Eight Rak'ats 
Those wlio claim the tarawih to be eight rak'ats try ro establish this 
opinion in two ways. One way is by claiming that tile Messenger ?* 
only performed eight rak'ats, and the other is by claiming that 'Umar 
¥• also ordered only eight rak'ms to be performed; hence, their rejec- 
tion of 'Umar's* decision establishing rwenry rak'ats. We will now 
look at die narrations which they have used to substantiate these 
two claims, 

t. It is rcporred from Abtt Salama that 
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The Rak'ats of Tarawih 

he asked 'A'isha regarding the prayer of the Messenger & during 
Ramadan. She explained, "The Messenger of Allah 9 would not perform 
more rhan eleven rak'ats. neither in Ramadan nor out of it. He would 



(a) 'Ihe prayer mentioned in the hadi.h is elearlv not tarmvil, hi,, 
rather the tahajjud [night-vigil] prayer. Abu Salamas inquiry was 
regarding v, heiheror not the Messenger '<>■ perlornied any extra ritk'itts 
of !/il ! :>ij:i/l dm big Ramadan. 'A'isha ■ answered by stilting that the 
Messenger & would perform no more rhan eight nik'tih {lah.yjiid) 
ihiinighoiii the year, regardless of what month it was. 

Hence, A'isha ~ was speaking of a prayer that was performed by 
the Messenger ft both in and out of Ramadan, which is why she 
used the words "neither in Ramadan nor out of it," She could not 

about lnhiijjuA (which is performed throughout the year) and not 

about tarawih. 

What further supports rhis explanation is that there are some nar- 
rations of 'A'isha 4 which speak of the Messenger % increasing his 
worship during the month of Ramadan. She states: 

The Messenger of Allah » would cicrt himself [in worship! during the 

last ten days of Ramadan more than at any other time {Sahih Muslim 

1:372). 

This narration and many others like il indicate chat the Messenger H 
would perform more prayer in Ramadan than in any other month, 
even though the mk'ats of lahiijjutl performed by him would remain 
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(b) Imam Muhammad ibn al-Nasr al-Marwazi, in his book, Qiyam 
al-layl, has compiled many narrations under a chapter entitled, 
"Chapter on the Rah'ats Performed by the Imam in Ramadan for 
Tarawih." However, he does nor mention the above hadith of Abu 
Salama in that chapter despite it being a rigorously authenticated 
hadith of Sahib al-Hnkhari. I. ike al-Marwazi, there arc many other 
authors who, in their works, have not mentioned this hadith to be 

(e) Many compilers of hadith, such as Imam Muslim, Nasa'i, Abu 
Dawud.Tirmidhi, Ibn Maja, Ibn Khustvma, and Imam Malik, have 



(d) hrrthcrmorc. il rliis hadith was conccmin g tarawih. then why 
did 'A'isha *, the narrator, not reject the consensus \ijmd] reached by 
'Ulnar.-:.? She could haw informed him in some way or the orhcr that 
the correct number of rak'ats fot tarawih was eight, Ihus, the prayer 
she describes in the above hadith can be none other than tahajjud. 

Another narratiun popularly used to claim that the Messenger 
performed only eight rak'ats for tarawih is the following: 
z. Jabir * narrates that 

the Messenger » led mem in prayer during Ramadan. He » performed 
eight rak'ats followed by win [Sahib Ibn Hibban, Ibn Khtoayma. Via' 
sl-sunan 7:60,7). 
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'Vac following explanations have been given for this hadith: 
(a) This hadith furnishes details of only one night in which the 
Messenger led the congregation in tarawih prayer. The following 
narration is actually more detailed in this regard: 

Jabii-fe narrates that the Messenger -* ptitiiriued tight rak'ats during cine 
night of Ramadan followed by wiir. Ilic following night, we gathered 
together in the wmi//-/ 1 hoping ih.u lit would tome out to us. We remained 
waiting for him until morning, when he |eame out and] said, "1 did not 
desire..." or |he said], "I was afraid ihat the war would he made ol>lii;a- 
11. iv [yuktaba] upon you (Qiyam ,tl-layi<)\ U). 
There are many narrations which mention that the Messenger 9 
performed the tarawih in congregation for three nights then [ailed 
to appear on the fourth night [see die narrations of 'A'isha in Sahih 
al-Httkhari and Muslim]. However, the above narration indicates that 
ihetoujyestaiion rook plate (or one night only and rhar the Messenger 

thai 'A'isha's other narrations do not mention the number ol rak'ats 
performed for tarawih (despite those narrations heing so widely trans- 
mitted) wbeteas (his one docs. Also, the other narrations ofA'isha 
mention that Allah's Messenger 3- was fearful of tarawih becoming 
obligarory on the Lh/ai/a whereas the hadith of jabir mentions 
he was fearful of witr becoming obligatory. Hence, Hafii Ibn Hajar 
al-'Asqalani has hesirared in accepting rhis narration 10 be eoncernrug 
the same incident mentioned in the other narrations {Fath al-Bari 

m v). 

(b) 'I lie other point Mawlana 1 hi'nib a I- Rahman A'/.ami makes abour 
this narration is that there is only one person relating it bom Jabir 

by the scholars of hadith. Hah* Dhahabi and Ibn Hajar al-'Asqalani 
have recorded much criticism aboiu him, and Yahya ibn Ma'ir) states 
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that "he is nol strong" \laysa hi dhaha\. Likewise Imam Nasa'i, Abu 
Dawud, 'Uqayli, Saji, and lbn 'Adi all have grave statements to make 
about him, either rejecting his narrations outright or labelling him 
as weak. Only lbn Hibban and Abu Zur'a have not criticized him. 
However, since the criticism of the former group is very severe, it 
will take precedence over the opinions of the latter in determining 
his status as a narrator. 

Hence, his narrations are weak and cannot be accepted as evidence 
for :he claim of tarawih being eight rak'ats; even more so, in that no 
one else has reported that the Messenger • performed eight rak'ats 
in congregation during those nights he performed it in congregation 
(A'zami in Rak'ats tarawih i8). 

(c) Some scholars have explained that even if the hadith were tn 
be accepted, it would only inform as to the number of rak'ats the 
Messenger performed in congregation, and Joes not negate the 

"IvS'utrX ^^^"^^^ 
but merely mforrTus of the nuTbToSte tha^the Zsenglr 
* performed in congregation with the Companions, before retiring 
to the confines ofhis home. 

There arc also other narrations of Jabir .& on this issue which 
menrion thai the Messenger of Allah ft performed eight rak'ats in 
congregation; however, since they arc all narrated through 'Isa ibn 
Jariya. they arc all to be classified as weak and not to be used or related 
as evidence. 

3. Sa'ib ibn Yazid relates: 

'Umar * appointed Ubay ibn Ka'b and Tamim al-Dari i. to lead the 
people in eleven rakats {Muwatta Imam Malik 1:71). 

This is the narration presented to substantiate their second claim that 
'Umar Jf. ordered only eight rak'ats ro be performed for larawih and 
that there was never a consensus on twenty. However, this claim is 
even weaker than the first due to the following reasons; 

tyf. 



The Rakats of Tarawih 

(a) This hadith has been related from Sa'ib ibn Yazid & by two 
people' — Muhammad ibn Yusuf and Ya/iil ibn Khiisayin. five people 
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Ubay ibn Ka'b 4», Tamim al-Dari *, or Ramadan. 

(4) Ibn Ishaq's report mentions that they would perform thitteen 

of 'Ulnar's * instructions, Ubay ibn Ka'b, or Tamim al-Dari -ft. 

Some versions of this narration mention eleven rakats, others thirteen 
rakats, and one also mentions twenty-one. So what is the reason for 
choosing the version of eleven mk 'ats over the test? In fact, the great 
Malik] jurist Ibn 'Abd al-Barr has given preference to the narration of 

neous assumption" \wahm] {Rak'atr tarawih 39). Hence, the version 
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of twenty rak'ats has been adopted in light of these and other similar 
lactors rh:ir only serve ro strengthen its authenticity. 

(b) The other narratot of this hadith from Sa'ib ibn Yazid * is 
Yazid ibn Khusayfa, and Yazid's two students, Ibn Abi Dhi'b and 

in "The Hadiths on This issue" above]. All versions of this narration 
through Ya/id ibn Khusayfa are unanimous in mentioning twenty 
rak'ats; and Imam Nawawi, "Iraqi, Suyuti, and others have judged its 
chains \nsn,irA to lie sirong and reliable. 

Hence, the question is; Why would the version of Muhammad 
ion Ytisuf mentioning eight rak'ats be adopted, despite it being so 



and that the narrations through Muhammad ibn Yusuf, because of 
their confusing nature, be interpreted and reconciled with those of 
Yazid ibn Khusayfa. 

(c) Some scholars have reconciled the various versions of Sa'ib ibn 
Yazid's * narration by staling thar 'Umar * initially ordered eleven 
rak'ats to be performed but then changed his decision to twenty 
after learning that it was the more correct view. Nobody refuted his 

part of Islamic history. 

Imam Bayhaqi, after mentioning the eleven and twenty rak'ats 

narrations, states: 

i[is possible to reconcile i!it' two types ofn:tnaiit>ns because the Compan- 
ions would [initially | |viiorm eleven <;ih'di, in i migiegarion after which 
they began to perform twenty rak'ats and three witr (Sunaa al-kabra li 
'I- Bayhaqi 2:496). 
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Imam Bayhaqi makes the same point at another place in his Sunan 
11! kuimi. M :inv other scholars have also jinn ided si mi hi explanations. 
Ibn Habib Maliki writes: 

the number of Mi (IB and shortened the recitation, 'tticy would perform 
twenty rak'ats excluding irhr ( Tulipt al-akhyar 191 U). 

Conclusion 

It is only recently thai sonic people have emerged with the opinion 
ol only eight rak'dti being su/i/tit lor uniwih. Sonic have even gone 
as lar as saying ihul pci'lorming any more than eighl rdk'ms would be 
considered .1 "reprehensible innoval ion'' 'birl'it\ (uiav Allah lorbid). 

None of them have been able 10 produce a single example of any 
masjid in the world in which a tarawih congregation of less than 
twenty rak'atf was held during the fir.si twelve hundred years or 
more ol Islam. I ikewise, not a .single stbolar I10111 aiming [lie pious 
predecessors [salaf salibin] held an opinion of eight rak'ats. Can the 
opinions ol comcinporary men be prefonvd over the scholarship and 
opinions of those who enjoyed a greater proximity to the fountain 
ofl'rophethood? 

Also, how does one overlook the feet that over a period of twelve 
hundred long years, nobody had any dispute wiih regards 10 die mk'iin 
ol iariiwih being iwenry; 1 low absurd it is to call it a reprehensible 
innovation in religion when 'Umar ■ himself reached an agrccmcni 
with the Companions on that amount, and his decision was made 
[hi'ough what he must have acquired jiom ibe Messenger himself 
Neither die Companions nor [he household of' die Messenger 
refuted him. He then remarked as to "how wonderful a practice he had 
revived" \nniun id- l/id'aai lntAhibi] , since people had not performed 
it in a large congregation during the lime of Abu Bakr 
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ii can therefore be conclud til i|uitc easily thai since there has been 
art agreement among the U<t\t Imams and ihe overwhelming majority 
of scholars til ibis Ultima concern ins; umirih bciny twenty mk'nts, it 
is considered the sunna amount. 
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Combining Two Prayers 

There are hadiths which stare that the Messenger of Allah m would 
combine two obligatory \fard] prayers together while travelling. The 
hadiths explain how he would alight from the back of the animal and 
perform Maghrib followed by Tsha, and then resume his journey. 
There is a difference of opinion rcgardi n-a the imerpie.iarion of these 
hadiths, i.e. exactly how he performed the two prayers together. 

The HanafAs offer the following explanation. Although the 
Messenger of Allah A performed the prayers one after another, he 
actually performed each prayer in its own time. For example, when 
combining Maghrib and 'Isha, he would stop a short time prior to 
the end of Maghrib and would perform rhe prayer. Then as soon 
as rhe time of Tsha would enter, he would perform 'Isha and then 
ra „m= hi. journey. 

Other scholars oiler the e\pbnat ion that tin: Messenger of Allah 
ft would perform both Maghrib and Tsha in rhe time of Tsha (i.e. 
after Maghrib had expired). 

The method offered by rhe Hanafi school of performing the first 
prayer toward the end of its time and the second ptayer immediately 
after, at the beginning of its time, is known as jam atsuri or "apparent 
combining" in the terminology of the jurists \fuqaha'\. The method 
of performing two obligatory \fard] prayers in one prayer time is 
known as jam ' al-haqiqi or "real combining." 
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There are many hadiths which describe combining two prayers. 
According 10 Hanafi scholars, the mosi suitable explanation is (hat 
of jam al-suri, wherein each prayer is performed in its own time. 
The Hanafi approach in explaining this issue \s in coral agreement 
with the Quran and hadiihs. both of which emphasize each prayer 
being performed in its own stipulated time. On the contrary, the 
Jam' al-haqiqi approach leads to great conflicts between the Quran 



liyihec. 



:chai 



...ill i„ 



never combined wu prayers io<;eiln:r In- actually moving one into 
the timeof the oilier. It is also important [O remember that performing 
Maghrib and 'Isha in the time of Maghrib, and Zuhr and 'Asr in the 
time of Zuht, is known as jam al-taqdim or "advanced combining," 
since one of the prayers is performed before irs time. Combining 
them at the time of the latet prayer is known as jam' al-ldkhir or 
"delayed combining," because one of the prayers is delayed from its 
specific time. 



The Various Opinions 



One 



m jam al-haqiqi if 



s permissible to perfo 
one is undertaking a hurried journey. The sec 
jam al-haqiqi is permissible when undertaking 
whether it be hurried or relaxed. For some, it is also permissible in 
the event of heavy rainfall, and some state that is also permissible in 
the event of illness. 

The view of Imam Abu Hanifa is quite simple. According to him, 
rhe jam al-haqiqi method is not permissible except at 'Arafat (dur- 
ing the pilgrimage), where advanced combining takes place between 
Zuhr and 'Asr, and at Muzdalifa, where the pilgrims perforin delayed 
combining between Maghrib and Isha. The pi 



the 



l.lhlished L 



They have interpreted 
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ihe hadiihs which meniion the combining or two prayers to be jam 
al-sitri. This type of conibinim; is permissible at all limes, as there can 
be no doubt concerning the permissibility of two prayers performed 
in their own times. 

The Qur'an on This Issue 

i. Allah H says, 

"Verily the prayer is enjoined on the believers ar fixed hours |rimes|" 



4:103). 



his means every praver has an appointed lime with a beginning, 
rior to which the praver is 1101 valid, and an ending, alicr which the 
raycris not to be delayed; Otherwise it will become a qaddm missed 
rayer. Hence, this verse indicates die importance of performing each 



. Allah jfe says, 
"Guard strictly d 



bl.g.i.oryl prayers ' (,!/-<>.■ an r.ljS). 
clear about performing prayers at their 
delaying them. 



This verse is 1 
appointed dm 

3. Allah says, 

"So woe tlllln I Imse worshippers [hypoeriles^ who are lie;Ji;;elll ill regards 
to their prayer" {ai-Qur'an 107:5). 
A group of scholars srate that this verse is admonition for those who 
delay the prayers beyond iheir appointed times. 

4. Allah*, says, 

"Then, there succeeded lliem :i posterity who «ave up prayers" {al- Qur'an 

According m a group of scholars, the words, "who gave tip prayers," 
mean those who delay die prayers beyond iheir stipulated times. 
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In short, these verses of the Quran verify thai delaying any prayer 
is undesirable and extremely disliked. Delaying the prayer has been 
portrayed as a trait of the hypocrites \munafiqin\. For rhis reason, 
the hadiths, which seem to inform that the Messenger & delayed 
prayer, must be interpreted in a way that corroborates these verses, in 
order in remove the notion nf undesirability from the Messenger's Si 
practice. The only way this can be achieved is by taking the combin- 
r«£ mentioned in them to mean "apparent combining." Nowwcwi " 
look at a few hadiths which arc quite explicit in I licit prohibition ol 
taking a prayer oui of its time. 



The Hadiths on This Issue 

i. Abu Musa 4* natrates that ihe Messenger $ said: 

Combining two players together without any valid reason is from the 
major sins \kabair\ {Musannaf Ibn Abi Shayba 2:459. al-Taliq al-sabih 
1:124). 

Thus, combining prayers would not be permissible even it 
of a journey or tain, just as other major sins are not made permissible 



It is narrated from 'Umar <fc that 
he wtote 111 the people [around die Is 



_ 10 prayers together, lie informed diem that combining r» 
prayers together was a major sin [al-Ta'liq al-sabih 2:124). 

3. Abdullah ibn Mas'ud * narrates: 

I never observed the Messenger of Allah » perform any prayer out 
of its time except at Mu«lalifa. He combined Maghrib and 'Isha at 
Mu2dalifa (Sahib al-Bukhari 1:217, Sahib Muslim 1:417, Sharh Maani 
IrOthar 1:164). 



. In another 



Ibn Mas'ud * states: 



The Messenger or Allah ?* combined two prayers while on a journey. He 
would combine Masdu ib and 'L-I11 by delaying Maghrib until just before 
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its expiry time and performing 'Isha immediately as its rime entered 
[Musannaflbn Abi Shayba 2:458). 

5. 'A'ishaA narrates: 

lhe Messenger of Allah #, while on a journey, would delay Zuhr and 
perform 'Asr early and would delay Maghrib and perform 'Isha early 
[i.e. perform each prayer in its own time] [Sharh Ma'am 'l-atbar 1:164, 
Musormaf Ibn Abi Shayba 2:457), 

6. It is related that Ibn 'Abbas & said: 

I performed eight mk'dts together [lour nf/.uiit and lour of 'Asr] and seven 
rak ats together Ithrce of Maghrib and foutoflsha] with the Messcngctof 
Allah ». [One of the natrators says.] "I asked Abu 'i-Sha'tha'. "I assume 
he delayed Zuhr (to the end of its timc| and performed 'Asr as soon as it 
cnteted, and delayed Maghrib [likewi.se] and performed 'Isha early." He 
replied, "I also think the same" (Sahih Muslim 1:246, Musannaf Ibn Abi 
Shayba 1: 456), 

Ihis ludith Itoni Siihih Muslim is very precise in its description of 
combining two prayers. The method described by the narrator is 

jam' al-suri. 

7. Imam Abu I >awud has transmitted the following report: 

prayer. Ibn 'Umar i. instructed him to continue on die journey. When 
the ted of sunset [i/r,t/,n/ ahnmr) lud nearly disappeared, he got off from 
his mount and performed Maghrib. Then be waited until the red had 
completely disappeared and performed 'Isha. He then said, "Whenever 
the Messenger of Allah » was in a hurry for some reason, he would do 
just as I have done" (SunanAbi Dawud i;r?8). 

As we can see, the method of combining mentioned in ihe above 
hadiths is nunc other than that of 'jam' al-suri. It is an agteed upon 
method which no one disputes. How can there be an objection to 

them to be performed either befote their stipulated time or after it? 
Undoubtedly, ibis is not only the .safest method til combining two 
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pravcrs, [1111 it is itlstj ihe most suitable way to explain the hadiths on 
die subject of combining. 

It is also common knowledge ili.n tin- bap prayer should nor be 
performed before hs time or iuicuiionalU- dcl.tvcd hevoiul ir. Similarly, 
tuber |inras .should nut he performed out ol their stipulated limes 

i hat the sumtii method ol combining two prayers is jam al-Suri, as 
has also been substantiated ihmiigh the Quran and hadiihs. This is 
the Hanafi opinion in this issue. 

If it were permissible to practice jttm' ni-iuiqiifi in the event of 
travel or illness, rhen why is it confined to some prayers only: Why- 
is it not permissible to pcrfoi in ;dl die prayers of the Jay together in 
the morning before depart in;; on a journey? The reason for this is 
unite simple. The practice of combining mentioned in the hadiths 
is not to be taken as jam al-haqiqi but as jam al-suri, wherein each 
prayer remains in its own time, bur all prayers are performed one 
after a nor her. 

The Hadiths on Combining Prayers 
In the following, we will analyze some hadiths that arc normally 
presented to establish the permissibility of jam al-haqiqi. 
i. Ibn 'Umar £ narrates: 

Whenever the Messenger of Allah :~ would undertake a hurried journey, 
he would combine Maghrib and 'Isha {Snhih Muslim 1:245). 

This narration i.. soiueiimes used 10 piun the permissibility ol "real 
combining," whereas it just mentions that the Messenger of Allah 
& combined two prayers and does not mention dmjam'aJ-baqi^i 
was performed. The Hanafis have explained that the Messenger A 
performed "apparent combining" and not "real combining," since 
the former is a merhod agreed upon by all scholars. 

In this hadith, since Ibn 'Umar does not mention the actual 
merhod of combining, we turn to hadith 7 above— also a narration 
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of Ibn 'Umar where he expounds on the method of combining 
prayers. The method he describes in that narration is none other than 
jam ,<!->nri, so it will be taken as a commentary lor this narration, 
i. Nali' reports: 

Whenever 'Abdullah ibn 'Umar & had to travel in a hurry, he would corn- 
bine Maghrib and 'isha after ihe red rwiliglu of sunset disappeared. Ibn 
'Umai * stated thai whenever die Messenger * was forced 10 travel in a 
hurry, he would also combine Maghrib and 'Isha {Sahib Muslim 1:245). 

Once the Messenger • had ro travel quickly due to some emergency in his 
family. He delayed .\:.,;d:rih until the ,<-d nvilieiit had disappeared, then 

'Umar A informed everyone lhar this was die practice of the Messenger 
5* whenever he had to navel in .1 hurrv [Summ .//- Tirmidbi 1:114), 
lliese iwo hadiths seem to be in apparent conflict with the opinion 
ol the Hanalis. 1 lowever. in reality, if ihey are understood correctly, 
they would be found to be in total agreemenr. This is due to the 
i oil owing reasons: 

(a) Firstly, rhcre are two types ofsbafaqoi "twilight" one is the redness 
\ahmar\ seen in the sky after sunset, and the second is the whiteness 
[atyatft that remains for a shorr while after the redness disappears. 
'AlIama'Ayni states: 

one. [In the Hanafi school) there are two views regarding the expiry of 
Maghrib time. Some say it ends when die redness disappears, and others 
say it ends when die whiteness disappears. Ihereforc, if die Messenger in 
performed both prayers immediacy after .lie redness had disappeared, it 
means he performed Maghrib during the whiteness, i.e. within its stipu- 
lated rime (according to the view that Maghrib ends alter the whiteness 
lias disappeared), and lie also performed 'Isha whliin its stipulated rime 
(according ro the view dun .Maghrib ends whh die disappearance of the 
redness after which 'Isha begins) [CUwiill d-qari 3:568}]. 
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(b) Anorhcr explanation, mentioned in ii'-iiiliq n!-i,tbib. is that these 
hadilhs have been narrated with various differences. Some contain the 
addition, "the redness was close to disappearing." This indicates that 
one of [he narrators may have become slightly confused regarding 
the exact wording due to the various reports, so lie finally reported 
it in the words, "afici the redness had di -appeared," according to his 
speculation. This means that in reality it was just prior to the ending 
of the red twilight that the Messenger » performed Maghrib, which 
means it was jam itl-mri. 

(e) Another reason for prcferring;Wa/-j»W is that since the hadiths 
of Ibn 'Umai on [his issue are inconsistetir and do nor maintain a 
fixed expression, il would lie more preferable to regard hadith 7 above 
(also narrated by him) as the com met nary lor the various transmissions 
of his report. "Thar hadith makes it clear that the method of combin- 
ing used by the Messenger was "appnrciu combining. I lence, the 
combining mentioned in the remaining hadilhs of 'Abdullah ibn 
'Umar will also be considered to be "apparent combining" 
4, Mu'adh * narrates that 

during the expedition of Tabuk, whenever the Messenger *» would set 
out before the sun declined from its meridian, lie would delay Zuhrand 
perform it [just ptior to irs expiry time] with 'Asr, and when he would 

would continue his journey. Whenever he would depart before Maghrib, 
he would delay irand perform it witli 'Ulia |i.e. in their respective rimes), 
and if he set out after Maghrib he would perform 'lsb.i early by combining 
it with Maghrib {Sunan al-l'irmiSi 1:114, SunanAbi Daumd 1:178). 



(a) Mama 'Ayni states regarding this nattation: 

This hadith was rejected by Imam Abu Dawud, and it isalso reported (ram 
him that there is no clear hadith to he found concerning the performance 
of a prayer before its stipulated time. 
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(b) Another problem is the strong criticism of Httsayn ibn Abdillah, 
a narrator in ibis hadiths chain, by the hadirli experts \//wiwi//;:!ihi\. 
Ihtt al-Madini says, "T have abandoned his reports." Imam Ahmad 
states, "He has defects," Ibn Ma'in calls him weak \da'if\; tad Nasa'i 
says, "His narrations have been rejected." 

(c) f.vcn il the hadith were accepted for a moment 10 he authentic, 

sons. It is indicated in the hadith that rlfeMessenger & would delay 
the first prayer to the end of its time and perform the second one 
immediately thereafter in its own lime. The following two narrations 
of Ibn Abbas & suggests the same explanation: 

I lie Mesienvei : ; - |ier I tu rneil /.ulir and 'Asi io«eilier and Maghrib and 
isha together without (being in the state ofj fear or travel. 
Tlie Messenger W combined Zulu and 'Asr lasjedicr and Maghrib and 
Tsha together in Medina v. iiltnui liieiiu; in the state of] fear or rain 
[Sahib Muslim 1:146). 

These narrations speak of the Messenger S> combining the prayers 
even though lite circumstances were 1101 of tear, rain, or travel. These 
are the main three circumstances under which one can perform jitni 
ai-haqiqi according 10 many scholars besides the- Hanafis. 

So was he perform in;; :t!-i\:i:u;i. as some like to say, even 
though none of the valid reasons for doing so were present? The cor- 

of the Messenger ':i performing jiiaf ,1! hrt/it/i at all; but rather to 
his performance of 'jam al-suri. 

Conclusion 

It could be safely concluded that the 1 lanalis have followed a safe 
path in explaining the hadiths in this issue. Their explanation does 
not con trad ic 1 the hadiths or Quranic verses that strictly enjoin thai 
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prayer be performed in their own times. They interpret the hadiihs 
of combining to be based on jam al-iuri, wherein two prayers arc 
performed one after anorhcr — the first prayer at [he end of its time 
and the second prayer immediately i lie reader. .11 [lie beginning of'iis 
time. This seems to be [he safest and most iincon trovers ia I approach 
to adopi in light of the many narrations on this issue. 

On the cither hand, taking rhe various narrations u> he based on j,mf 
a!- kiqiqi — whciein one prayer is itttctii ionally delayed and per formed 
in die time ot the other, or the later prayer i.s performed in advance 
during the time of the earlier prayer — will cause these hadiths to con- 
Iradiet the verses and badiths thai encourage prayers 10 he performed 
in theit own times, btirihcrimirc, those who allow j.-iiii' ti/-/i,/tj!//i\a\x- 
also stated that it is superior not to combine the two prayers but to 
perform them separately in their own respective times. 



210 



Glossary 



A'lHMA! m-hii 1/. I ending authorities an.! v>|hti. iii 1 lie strut inv of hadith 
Aliama. Great learned scholar. 

Akafa. Ninth day ofDhu 1-Hijja (last month in die islamic Calendar], 
'Ahaf.M. Uxpansiw plain approximately lllilteell miles fmni Makka. Here 
pilgrims remain standing in prayer 10 Allali fc. for some time Zulir 
and Asr prayers are nimbi tied here with [lie condition thai die Imam 
of the Muslims is present. Hie masjid located in this plain is called 

'Ask. Late aficmoori prayer, performed after an object's shadow (minus the 
length of its shadow ;u die sun's /cniihi is twis t as long as the object. 

BAY1VUAH. The Ka'ba. House of AJIah * in the Sacred Pree.net H 
in Makka. 

Bint. Daughter. 

Da'ik Weak, a hadith in which there is some defect; cither in die chain of 
transmission; or in the proper understanding of the narrator; or its 
contents; or because it is not in perfect agrecinc.it wi.h Islamic beliefs 
and practices. Ix is a hadith of less reliable authority. 

Dm. Religion (Islam). 

I : ajr. I'laycr performed between true dawn and sunrise. 
Faqiii {?\. fi,qaba'). Islamic jurist. 

1-AiHK I ililigaioi^ divine command thai is established through decisive proof 
\dalilqau\. One who neglect, a injunction without any valid excuse 
is termed a transgressor \fasiq] in Islamic Shari'a, and one who rejects 
a ford injunction is considered an unbeliever [kafir\. 



Faiwa (pl.farau/a). Formal legal ruling issued by a competent jurist. 
FlQH. Islamic law or jurisprudence. 

1 Uunii. Literally. a pkit of news, a story or a report relating to a present or 

past event. In the technical sense, ii refers to ilie reports oi'ilu- word... 

deeds, and approvals or disapprovals of the Messenger of Allah 
II.:;:/. 1 ladilli master, one who litis nien:iiri/cd tun In null til thousand li.idiliis 

by heart. Also used lor one who lias memorized I lie entire Quran. 
FIanah. Follower of r lie I lanaii seliool of islamic law. 
HANtiAI.t. Follower of rhe Hanbali school of Islamic law. 
Haram. Forbidden, prohi hired, unlawful. "Ihe sratus of something hcin;; 

completely iii:l.:ss ail iei Islam e l.;v. .ir,l c.l.'l'lisl„si " r , ion; ■. h , : .e. i> i ■■. e 

\qai'i) proof. See also Makruh. 
//,l.s,l,v. Approved or sound, similar lo a rigorously authenticated hadiih 

[sahib] but of a slightly lower degree. 
Ibn. Son. 

//.■'.«'. Consensus. Often used lo rclci lo ihe loiuplclc agreement in I long I he 

Companions or the jurists regarding a particular juridical issue. 
JjTHIAD.An ability of die intellectual iuideisumdiii|; hi which the subilciics. 

[Mam] of Islam arc ascertained. 
7/.*;. Sacred Knowledge. 

Imav. Derived from ihe Arabii wind "to le.nl." Ini.iin is wiilely used iiir I lit- 
leader of the prayer oi ihe leader ol .1 school of I bought in Islamic lass: 
'TSHA. The night prayer, |>criormcd alier [he redness nfsuiisel disappears. 
J.\::IV I ■](.« I n. I 'layer in which the Quran is Iceilcd aloud ie.g. f'aji. Mai'.lnih 

and 'Isha). 

Jhu' m-haw/i. Real combining- -nimbiiiini; isso /<W pr.utrs in the time 
of one. 

Jam' AL-SURI. Apparent combining— combining two prayers by performing 
the first prayer at (he end of its time and the second prayer at the 
beginning of its time. 
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Jam' ' Al.-TAflUk. Delayed combining — combining Maghrib and Tsha together 
in the timeoflsha anil combining Zulu and Asr together in rhe time 
ofAsr. 

Jam' AI.-7AQKIM. Advanced combining — combining Maghrib and 'Isha 
together hi the rime of Maghrib and combining /.uhr and 'Asr at ihe 

JtlMlj'A. Friday. 

Kupa. An important city oi' bat| founded by 'Umar 
MaIul Defective narration. 

Madhhah (pi. madbahib). School oflslamic religious law. 

Madina Munawaka. Illuminated ciry of the Messenger of Allah » and 



Makka. Holiest city of Islam and home to the Masjid al-Haram and the 

ka'b.i (lotaled in Arabia, lodav known as Saudi Arabia). 

MAMIItl- Disliked, Status of something that is undesirable |»rali|, and 
sometimes rcproachable | rJirimi]. undei islamic law but nor to degree 
of being unlawful [haram\ (due to being established through speculative 
\dhanni\ proof|. See also HaraM. 

Maliki. Follower of die Malik i school oflslamic law. 

MaRki'. Chain of transmission that reaches !o the Messenger ». 

Mashhur Hadith which is handed down by at least three reliable authori- 
ties; or. according to another view, a hadirh which, although widely 
disseminated liner-, was origin. ilb. u ansiniucd hv one person ill the 
first gencrarion. 

M-urer. 1 '. Fabricated and spurious hadirh aitribiiicd io the Messenger of 
Allah 9. 

AiAWQUF. Chain of transmission that does not reach the Messenger t» but 

ends at a Companion. 
Mawsvl. Unbroken chain leading to the narrating authority. 
Mvfawz Fjtegeteor elucidalor of the Holy Qur'an, 
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MutUDDTTH. Hadith scholar. 

MUNMRID. Person performing prayer alone. 

Mvnkm. Disowned or denied hadidi. 

Miiqtam. Person (HTlijnninp. prayer behind .111 inwm in congregation, 
MtiKAL Hadirh narrated by a Follower (w*/7| or someone after him directly 
from [he Messenger i» without mentioning the authority in between, 

MvstahaR. Preferred practice. 

Mri.nvMiK l-.vem or stntcmeui icponcd by such a vast number of people in 
every gencrauon thai n is impossible lor it in contain any lalsehood. 

M LiziMi.iFA- Place near Makka between the plains of -Arafat and Mina— also 
known as al-Mash'ar al-Hitmm. Pilgrims camp there for the night on 
their return from 'Arafat. 

Ad/7. Supererogatory practice. 

Q.in.i. Missed prayer thai mini be made up. 

Qibu. 'Ihc direciion of the Ka'ba in Makka inwards which Muslims face 

Qira'a. Recitation (normally of i he Holy Qur'an). 
QirMf, Standing posture of prayer. 
Q-1'ii.i. Si It ins; post lire of prayer. 

Rak'a. Unit of prayer consisting of a standing and bowing postu re and two 

prostrations. 
HUD/. Bowing posture of prayer. 

SaIIIII. Hadith rigorously authenticated in its text \matn\ and transmission. 
SAJMTAL-niAWA. Prostration performed after reciting a verse of prostration. 
ShafaqaHmax Red evening twilight appearing in the sky after sunset. 
SllM.ii/ afii'AI'. Soft white light appearing alter the ted evening twilight 
disappears. 

SSAH'i. Follower of theShafi'i school of Islamic law. 
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SltAttl'A. Islamic Sacred law. 

StltKl Pkayur. I'tayci in which the Qur'an is recited silently (e.g. Zuhr and 
'Asr prayers). 

Siwak. Toothstick from the branches or roots of shrubs having known anti- 
bacterial properties. 

5l VI . ■;),;/. -Si mt: Prostraiioiisorioryeti'iiliie',.— perlotmanccof twoadditiotul 
prostrations after completing tin m.AiAiW in rhc final rak'a. done to 
compensate for certain defects in the performance of prayer. 

Sunna. Precedent and custom; the actions anil practices of Allah's Messenger 
St. 'I lie second source oflsijmii sai ml knowledge called hadiths. Also 
used for acts of the category between majib and mustahab. See also 
Hadith, Waiih and Mustahab. 

Si'.wa m.mhum. f.arly praeiice of the Messenger of All.ili r-i thai he later 

Sunna mfAKXAUA. Emphasized practice of the Messenger of Allah 4» or his 

#. PS 
Suhat ai.-Fatiha. Opening chapter of the Quran; also known as limn 
al-Qur'an. 

.Si™. Slick or similar object placed in front ofa person performing prayer, 
so that a passerby may pass Hillside i lie object and nor directly in front 
of the worshipper. 

"/"fw'i. Follower or Successor — one who saw the Companions \,.il;ib.i\ while 
in the state of faith \jman) and then died in that state. 

Tab'aL-Tabi'IN. follower of the Followers— one who saw the Followers during 
their lifetimes in the state of faith. 

ZMMt Explanation, commentary, or exegesis of ihe Holy Qur'an. 

TaWYYAT At.-MA.ytt). "ivelcoming-ihe-iH.it/jJ prayer — two rak'als performed 
upon eniry into ihe nmsjid prior to sitting down. 

TAKUH TAHSIMA. Opening uibirof prayer (e.g. AUaliu akbar). 

Tmjuh. Following reliable 31 it boil i\ ill i lie a Hair, ill' Islamic hw (csp. one of 
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[he four [mams). See also MadHHAS. 
'Lmmil. "Iwenry mk'au of iwma prayer performed after thc_/W <>f 'Islis 

during the month of Ramadan. 
Tarv/iha. Brief interval observed after every four rak'als of taramik 
'IJi in i (siui;. \i!siii). Itl.imii silmlars "ell versed with [■Limit sciences. 
Umma. Community. 

Umm al-Qur'an. Opening chapter of the Qur'an known as al-Patiha. 
Usul al-haoith. Principle or roots of hadith. 

Waiiii. Divine command established through proof that, although very 
strong \dttlil zimm\, is ol .1 lower iarcgorv di.ui absolute proof [dalil 
qm'i\. One who neglects or rejects a wajib injunction is termed a 
transgressor \fttsiq\. 

Wc-'nc'. Riuia! ablmion for prayer. 

ZtJHR. Noon prayer performed just after the sun has left its zenith. 
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